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PREFACE 


Sri Sankara and Cattampi Svamikal are considered as the 
prominent socio-cultural leaders who tried to address the unwanted 
elements of the status quo in their times. It is very important to note 
that both of the scholars lived in different social situations. In other 
words, while considering the socio-cultural and philosophical 
contributions of these two leaders, the distance around ten centuries 
between their lives can also be considered as an important issue. The 
revived brahmanic period of Sri Sankara and the colonial period where 
Cattampi Svamikal lived are entirely different in all aspects. The 
relics of Indian feudalism in the time of Sri Sankara can be seen as a 
main element in the colonial society of Cattampi Svamikal. The 
evolution of all the fields of human life through ten centuries can be 


counted while approaching the two leaders of different centuries. 


The present thesis entitled “The Concept of Vedadhikara 
According to Sri Sankara and Cattampi Svamikal - a 
Comparative Study" is a critical and comparative study about the 
views of Sri Sankara and Cattampi Svamikal on the social space of 


Sudras, especially on their rights related with Veda. 


Studies on the socio cultural contributions of both leaders are 
common among the works in various languages. But a critical analysis 
on the social concepts of Sri Sankara and Cattampi Svamikal cannot 
be traced in academic world. The present study tries to analyse the 
social concepts of Sri Sankara and Cattampi Svamikal while 


considering their views on Vedadhikara. 


Sri Sankara explains and affirms that the Stidras are not the 
authority of Veda and they have no right to learn the vedic corpus, 
during the time of the revival period of brahmanic tradition after the 
storm of Buddha. On the other hand, Cattampi Svamikal emphasis 
that the Šūdras can also be considered as the authority of Veda and 
they have the right to learn the Vedas, during the colonial period. 
Both of them interpreted the same scripture and accepted the vedic 
and brahmanic texts as the tools for their arguments. Their 
interpretations on the same texts stand entirely different from each 


other. 


Thus the main arguments of Sri SŠañkara and Cattampi Svamikal 
on vedic education of Sudra differ in its basic concepts. Here, both of 
the scholars try to explain that why their concept on knowledge and 
education is true based on reliable scripture of vedic tradition. In the 
case ofthe time of Cattampi Svamikal, the central point of the issue 
is not only the Veda but it widely contains the whole system of 
education. In the colonial milieu, the education and knowledge were 
not considered as only vedic wisdom. But in Sri Sañkara, knowledge 
Is widely interpreted as the traditional way of vedic scriptures, though 


it reveals its internal conflicts. 


Basically, the Vedadhikaranirupana of Cattampi Svamikal tries 
to oppose all the arguments made by Sri Sankara in 
Apasudradhikarana. Sometimes he vehemently opposed the view of 
Sri Sankara as the vested interest by referring his name. While 
interpreting the first sutra, Sri Sankara used the story of Janasruti 
depicted in Chandogyopanisad to prove that the vedic scriptures do 
not allow the education for the Šūdras. The word Sudra according to 
Sri Sankara, do not indicate a group or varna. He explains that 
Jānašruti is not a Sudra and the term Sudra is used here as temporary 
meaning. The second sutra and its interpretation of Sri Sankara affirms 


that Janasruti was a Ksatriya. So Janasruti born in Ksatriya varna got 


opportunity to learn Veda as per the story. So the Veda do not give 


permission to the Sudra to learn Veda. 


Here, we can see that the intension of Sri Sankara is to protect the 
vedic scripture and knowledge from the entering of Sudra. Therefore 
he wanted to prove that Jana$ruti is not a Sudra and the term do not 
make the sense of a varna. But Cattampi Svamikal rejected the 
argument of Sri Šankara as he wanted to affirm that Sūdras were 
allowed to learn Veda. So JanaSruti was a member of $udravarna as 
described in the Upanisad. It is not complicate to understand that the 
term indicate the fourth varna. That is why Sri Sankara deny the fact 
with heavy effort and velour. Here Cattampi Svamikal discloses this 
trepidation of Sri Sankara’ s commentary. He expresses the various 
faects of the argument that the avayavartha of the term Sudra is not 
suit for the context. Cattampi Svamikal affirms that the rejection of 
Janasruti as a disciple at first and the acceptance of him at second 
time who came with more wealth by Raikva show that his varna is 
undoubtedly Stidra. According to Cattampi Svamikal, there is no 
reason to reject a Ksatriya while approaching a teacher. While 
explaining the first and third sutra of Apastidradhikarana, Sri Sankara 
cites Taitiriya samhita 7.1.1.6 and Satapathabrahmana DES. 
According to Sri Sankara the Taitiriya samhita expels Südras from 


sacrifices. Therefore they are also expelled from learning Vedas and 
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Upanisads. In the explanation of third sutra, he affirms that Sudras 
have no right to the samskaras like upanayana. Here Sri Sankara 
describes that upanayana is essential for vedic education and 


Brahmavidya. 


These explanations of Sri Sankara against Stidras are opposed by 
Cattampi Svamikal with peremptory arguments. The necessity of 
samskaras like upanayana for Brahmavidya has been rejected by Sri 
Sankara while explaining the first sutra of Brahmasūtra. Thus the 
explanation of the thirty sixth sutra is contrary to the explanation of 


first sutra. Here, he rejects hisown arguments made in bhasya of first 


e ^L 


The most important element in the interpretation of 
Apasudradhikarana is the selection of pramanas. As discussed earlier 
Sri Sankara depends more on Smrtis than on Veda to reject the Stidra 
from Brahmavidya. He cites Dharmasutras, Smrtis and Mahabharata 
to protect the brahmanic interests. Gautamadharmasūtra (2.1.51) and 
Manusmrti (10.126) are cited to explain the third sutra. The 
interpretation of the fifth sutra is more aggregative than the other 
four sutras. Here, he cites Gautamadharmasūtra (2.3.4), 
Vasisthadharmasutra (18.11.12), Manusmrti (4.80) and Mahabharata 
(12.384.47). 


According to Gautamadharmasutra and Manu, Sudra is the fourth 
varna and he does not require any purifying rites because he is 
uncultured. Again he quotes a Sudra has no right to study the Vedas, 
and no right to acquire the meaning of the Vedas. As for prohibition 
of hearing, Gautamadharmasūtra says that if Sudra hears the Veda, 
his ears should be filled with lead and lac. The Sudra is a walking 
cemetery so one should not read the Veda before him. Moreover, it is 
said that his tongue should be chopped off if he utter the Vedas and 
his body should be cut to rend if he learn the Veda. Above all, the 
Manu proclaims that Vedic knowledge should not be imparted to a 


Sudra. 


The aforesaid citation from Smrtis and other Dharmasutras make 
a clear picture that Sri Sañkara does not want to permit the Sūdras to 
learn Veda. The explanations and interpretations against Stidras reveal 
the octopus grip of the brahminic concepts on the depressed group of 
the society. These citations are the clear evidences of the interests of 


Sri Sankara who always tried to protect the elite brahminic views. 


Cattampi Svamikal rejected the interpretation of Sri Sankara 
based on Smrti texts and other dharma literature. At the same time he 
points out that the Smrtis donot prohibited Sudras and other varnas 
from the vedic education. He depends the Veda to strengthen his 
argument against the discriminative ideas of Sri Sankara who justifies 
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the anti Sudra concepts with the help of Veda. When Sri Sañkara 
tries to protect the brahminic ideas with the Smrti texts, Cattampi 
Svamikal tries to use the same scriptures to oppose Sri Sañkara. Both 
of the scholars used Vedas and Smrtis to strengthen their different 
vlew points. But it is considerable that, Cattampi Svamikal tries to 
reveal the illogical acceptance of Smrtis asa pramana by Sri Sankara. 
He argues that Sri Sankara denies hisown standpoint in acceptance 
of pramanas. Cattampi Svamikal aimed at two points of arguments 
that the Vedas are the primary sources and the Smrtis and other texts, 
according to tradition, should be treated as secondary evidences. He 
states that there is no references can be seen against the vedic education 
of Südra in Smrti texts. If there is any indication can be traced, it is 
invalid because it is contradictory to the vedic scriptures. When the 
Sruti and Smrti contradict in a particular case, the Sruti should be 


treated as valid. 


The heterogeneity of Cattampi Svamikal from Sri Sankara on 
the fundamental concepts is on its logical stand points. The arguments 
proposed by Sri Sankara are always turning around the elite views. 
The pivot which the concept of Sri Sankara turns is brahmincentric. 
But in the case of Cattampi Svamikal, it can be considered as anti 
brahminic. It is also noted that no idea of Cattampi Svamikal is 


completely free from the braminic logic. Most of the tools used by 


Cattampi Svamikal against brahminism are brahminical. At the same 
time some of them are enriched or reconstructed with the base of 
Dravidian concepts and modern logic developed by the era of 


colonialism. 


Thus, though the anti braminic or anti caste views of Cattampi 
Svamikal are developed through the tools of brahminic and vedic 
concepts, two heterogeneities can be traced among them. They are 
reinforced by two basic stand points ofthe modern logic and Dravidian 
views 1n afinite sense. It can be traced that the final chapter of the 
Vedadhikaranirupana describes the absurdity of the arguments of 
Sankara and orthodox scholars, based on the modern concepts of 
egalitarian society. As described earlier these kinds of approaches 
are possible only in a colonized milieu in Indian context. Here, the 
main dissimilarity between the arguments of Sri Sankara and 
Cattampi Svamikal is influenced by the social conditions of both 
leaders. Cattampi Svamikal tried to develop the Dravidian concepts 
in lieu of the brahminical supremacy. It is widely described in his 
works like Pracinamalayalam and Adibhasa. Though these 
approaches indicate the primary visions on the Dravidian politics 
against the braminical supremacy, it gave more space to develop these 
ideas as a methodological output. In Pracinamalayalam, he 


vehemently opposed the myths and legents created by the hegemony 
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of brahminic vision in the society and rejected all these scriptural 
apparatus like the myth of Parasurama in Keralolpatti and 


Keralamahatmyam. 


Sri Sankara believed in the infallibility of Vedas and considered 
it as the supreme knowledge. It is unchangeable and free from errors. 
Sri Sankara and his disciple donot believe that the Vedas are 
manmade. All the concepts and arguments made by Sri Sankara in 
the bhasya of Brahmasūtra are based on the infallibility of Veda. 
The approach of Cattampi Svamikal differ from that of Sri Sankara. 
Cattampi Svamikal does not consider the Veda as infallible one and 
he treated it as one of the great creations of mankind. The first chapter 
of Vedadhikaranirupana clearly explains the vision of Cattampi 


Svamikal on Veda. 


The most important dissimilarity between the concepts of Sankara 
and Cattampi Svamikal can be seen in the case of the vision of 
knowledge as a way for liberation or emancipation. But their 
approaches are entirely different. According to Sankara, knowledge 
is not a creation of mankind. It is beyond the power of human beings. 
Some people can attain the ultimate knowledge. As he expelled the 
majority of people from attaining the knowledge, Sankara tries to 
centralize the knowledge. Distribution of knowledge is always aimed 
at a few elite group of the society. Cattampi Svamikal tries to disturb 
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the monopoly and believed in the decentralisation of knowledge. He 
never admitted Veda as the only perfect and ultimate knowledge. He 
was highly influenced by the modern concepts on knowledge and 
education. Thus, according to Cattampi Svamikal, knowledge is 
essential for all human beings. He accepted the polyphonic nature of 
knowledge and believed its various facets. Veda, one of the great 
contributions to the world is not the creation of any god; it is manmade. 
So it can be treated as the wealth of the mankind. No one should be 


expelled from it. 


The term Sudra used by Cattampi Svamikal needs some 
clarifications. It is not a blue eyed term for a researcher. It is noted 
that the term Sudra was used to indicate the Nair caste of Kerala in 
19th century. The social conflict between the Brahmins and the Nairs 
during the colonial phase of Kerala can also be considered here. More 
over the reign of the king Marthandavarma in Travancore strengthen 
the conflict before 19th century. The Nair officials in the administration 
had lost the key posts and the Brahmins swipe these posts during the 
time of Marthandavarma. More over the colonial rule in Kerala 
reduced the chance of conflicts and wars between the local kings and 
landlords. At the same time the social dignity of Nair castes had been 
reduced and they came to be called Sūdras. Cattampi Svamikal 


mentions that the name of Nairs are denoted as Sudras in the nineteeth 
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century. He states that it 1s the result of the hegemony of Brahmins. 
From these descriptions, it is clear that the term Sudra is used to 
denote the Nair caste in the time of Cattampi Svamikal. Thus, in 
Kerala, the Nairs are included in Stidra varna and other castes are not 


believed as the members of vedic tradition or so called Hindu religion. 


The present study is divided in to six chapters besides a detailed 
preface and conclusion. The first chapter, *Social Stratification in 
Vedas' tries to describe the condition of vedic society reflected in 
Rgveda. Social life and the origin and the development of hierarchy 
are discussed here. The transition period from classless society to the 
class society in the life of rgvedic people can be traced in the first 


chapter of the thesis. 


“Interpretation of Apasudradhikarana by Sri Sañkara- a Textual 
Analysis! 1s the second chapter of the thesis. This chapter aimed at 
the explanation of the interpretation of Sankara on vedic education 
described in his Brahmasutrabhasya. An analysis on the five sutras 
called Apasudradhikarana in Brahmasūtra are closely examined in 
the chapter. It is noted that all the five sutras are cleverly interpolated 


to protect the so called sanctity of Veda by Sri Sankara. 


The philosophy and politics of Sri Sankara are discussed in the 


third chapter named ‘Vision and Mission of Sri Sankara’. The 
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contradictory tendancies of Sri Sankara in his philosophy of Advaita 
and its praxis are discussed here. He gave theoretical tenableness of 
oneness and equality but, at the same time, the praxis is never cope 
with it. His concepts were useful to address the theory of karma and 
the rites based on violence but failed to address the social stratification 
based on varna. He reduces the world of knowledge for the three 
classes of twice born. 

* Vedadhikaranirupana of Cattampi Svamikal- a Textual analysis’ 
is the fourth chapter of the present thesis. This chapter tries to analyse 
the statements of Cattampi Svamikal on the right of Südras to learn 
Veda explained in his book, Vedadhikaranirupana. Cattampi 
Svamikal reveals the partiality of Sañkara and discloses the 


discriminative ideas based on four fold varna system. 


The fifth chapter of the thesis entitled * Vision and Mission of 
Cattampi Svamikal’ explains the social concepts and the renaissance 
activities of Cattampi Svamikal. Anti-caste movements of Cattampi 
Svamikal developed during the epoch of renaissance in Kerala are 
discussed here. The chapter tries to reveal the reformative movements 


of Cattampi Svamikal based on the egalitarian society. 


The sixth chapter ‘Sri Sankara and Cattampi Svamikal on 


Vedadhikara — an Analysis” tries to explain the different stand points 
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of Sri Sañkara and Cattampi Svamikal on Vedadhikara based on a 
comparative approach. The chapter closely examines the views of 
both of the leaders who try to affirm their arguments by the help of 
ancient texts. The approaches of the leaders towards the downtrodden 
communities are also analysed in the chapter. After the sixth chapter, 
the main findings derived from the foregoing chapters are presented 
in the conclusion. Selected bibliography is also added after the 


conclusion. 


In this connection I wish to express my obligation for the 
encouragement and help which I promptly received from my 
supervising teacher Dr. Dharmaraj Adat, Professor of Sanskrit Sahitya, 
Sree Sankaracharya University of Sanskrit. I also obliged to Dr. K.V. 
Ajithkumar, Head of the Centre for Comparative Literature, Sree 
Sankaracharya University of Sanskrit, Kalady from whom I got many 
valuable suggessions. I also much indebted to the teachers, students 


and friends who encouraged me for the completion of this endeavour. 


Kalady Princy Kuriakose 
17.07.2017 
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Chapter 1 


Social Stratification in Vedas 


The vedic corpus were committed to memory by the ancient Indian 
scholars who handovered them to their successors. These orally 
transmitted knowledge continued generation after generation and 
preserved as the sacred monuments of their tradition. The Rgveda, 
first among the four vedas, is considered as the ancient composition. ' 
The other three Vedas are the Yajurveda, Samaveda and Atharvaveda. 
The collection of hymns is called samhitas and it is the primary texts 
of each Veda. The group of mantras in the samhita is called sukta. 
The four samhitas have attached to its scriptures known as Brahmanas 
which contain rules and directions about the rituals related with their 
religious thought. The Aranyakas and Upanisads are the third and 
fourth steps of entire vedic composition. The Aranyakas contain scio- 
cultural precepts for recluses of the forest and Upanisads are 


considered as the philosophical works of ancient Indian culture. 


The word Veda literary means knowledge. It originated from the 
Sanskrit root vid. Orthodox scholars strongly believe that the Vedas 


are apauruseya or with out the author (Narayanan Namputhirippad 
OMC, 1995: 11-13). Historians argue that Vedas are the songs which 
were sung by a group of people who migrated to Indian subcontinent 
during early periods (Romila Thapar, 2003: 107-110). The orthodox 
argument on the authorship of Veda is underlined by the address of 
the sages of Vedas as mantradrastas, people who see the mantras in 
mind. It is also noted that the oral transmission of cultural productions 
can be said as authorless. It is the production of a group who handover 
it to the next generation. So the argument of apauruseya is partially 


true in this sense. No oral folk tradition have a perfect author. 


Rgveda is the oldest and the most important of all Vedas. Most of 
the mantras in Rgveda are reiterated in the other three Vedas. Rgveda 
consists of ten mandalas or books, and in that it have 1028 suktas. 
Each sukta is a collection of mantras dedicated to a god. Each sukta 
has its own god, sage and metre. It is also called devata, rsi and 
chandas. The rsi is mentioned as mantradrasta earlier in this chapter. 
It is very important to note that all part of the Rgveda are not equally 
old. Based on the linguistics and other evidences the first and some 


last mandalas of Rgveda are not very old. 


“Put first and oldest in the universally accepted traditional 


arrangement of the vedic corpus, its claims for chronological 


precedence are strongly supported by the archaic nature of its language 
and the geographical and social environment it attests. Such internal 
evidence also shows that not all parts of the Rgveda are equally old. 
It contains ten mandalas (literally circles) or books, among which its 
1028 suktas or hymns are distributed. Of these, mandalas II to VII, 
containing hymns of priestly families with a similar mode of 
arrangement (hymns to Agni, the firegod, being followed by these to 
Indra) appear to form the oldest parts, together with the latter part of 
mandala I. Mandala VIII was added later, being for quite some time 
held to be its final book; the first 50 hymns of mandala I were also 
incorporated about the same time. In the next stage mandala IX was 
formed, by mainly collecting together hymns in praise of soma, the 
sacred drink. In the final stage, the middle part of mandala I and the 
entire mandala X were added. One must note, howerer, that what 
seem from the nature of the internal arrangement to be additions 
subsequent to an earlier stage of compilation, might still contain some 
hymns manifestly archaic and of an earlier time, along with more 
recently composed ones. The work of assigning individual hymns to 
different layers of time is an intricate task, which by its very nature 
cannot be free from dispute. It may, however, be safely recognized 
that between the time ofthe earliest hymns and the final arrangement 


of the text a period of as many as 500 years could well have 


mtervened” (Habeeb Irfan, Vijay Kumar Thakur, 2006 : 1-3). R.S. 


Sharma gives a detailed description on the date of Rgveda: 


“The date ofthe Rgveda was fixed on linguistic and inscriptional 
considerations, and its strata were identified by means of style and 
levels of social evolution. The French scholar Louis Renou, a lifelong 
student of the vedic texts, accepted the view of Max Muller that the 
Aryans appeared in India around the fifteenth and sixteenth centuries 
BC, and placed the hymns of Rgveda around this date. It is likely that 
the Aryans infiltrated India a little earlier. We know that Indo- 
European elements are found among the Hittites who ruled Anatolia 
or modern Turkey around 2000 B.C. and that Indo-European terms 
are found in the language used by the kassites who invaded Babylonia 
in the eighteenth century B.C. Furthermore, the urban phase of the 
Indus civilization came to an end about 1700 B.C. or even earlier. 
Although the Rgveda in its present form reflects several stages of 
social and material development extending over more than five 
centuries, its cattle pastoralism supplemented by farming is a far cry 


from Harappan urbanism. 


Some important inscriptions shed light on the dispersal ofthe Indo- 
Europeans. The names of Indra, Mitra, Varuna and the Nasatyas 
(Ašvins), mentioned in the Rgveda, appear in treaties between the 
Hittites and Mitannis recorded in the form of inscriptions belonging 
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to c. 1350 B.C. in Western Asia. A set of short epigraphs written in a 
Greek dialect and belonging to c 1400-1200 B.C. has been found in 
Crete and on the mainland of Greece. On this basis, it is assumed that 
the Indo-Europeanization of Greece began in 1600B.C. We have 
already referred to the large scale appearance of the Indo-Europeans 
in Anatolia and north Iran. In this general context the appearance of 
the Aryans in India in fair numbers may be attributed to c 1600 B.C. 
or even a little earlier, and the beginning of the composition of the 
Rgveda to c 1500 B.C" (R.S. Sharma, 1983: 168-169). After a long 
discussion, Sharma concludes the date of Rgveda as 1500-1000 B.C. 
He used archaeological, historical and linguistic evidences to the locate 


the date of Rgveda. 


“Although the Rgveda is called a library rather than a book, it is 
admitted that its earliest portions (presumably the family books) 
precede the post Rgvedic collections. The Atharvaveda was compiled 
*perhaps long after the Rgveda', for its linguistic stratum is more 
recent, and the social and geographical horizons, like its myths and 
speculations betray a more advanced state. Despite its primitive ritual, 
agriculture appears as the principal source of livelihood in this text, 
which, in view ofthe numerous Painted Grey Ware settlements, may 
have become common around c. 1000 B.C. A similar date can be 


suggested for the yajus texts, in which rituals presuppose farming 
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and consequent availability of cereals for ceremonial use. On the 
present showing, the use of iron in the Indo-Gangetic divide and the 
upper Gangetic basin, in which the yajus texts and the Brahmanas 
and Upanisads were compiled, cannot be taken back earlier than 1000 
B.C., for this metal is known to several texts. Renou thinks that the 
Brahmanas should be placed between the tenth and seventh centuries 
B.C. Keith would like to place all the Brahmanas between 800 and 
600 B.C. Generally the lower date for the Brahmanas is given as c. 
600 B.C. to 500 B.C., and 500 B.C. is considered as a reasonable 
maximum date for the composition of the earliest Brahmanas which 
do not include the Satapatha Brahmana and the Aitareya Brahmana 
excluding its first five books. The Satapatha Brahmana is the richest 
in cultural content, but it almost marks a phase of transition from the 
vedic to the post-vedic culture. The earliest ofthe important Upanisads 
are placed about 500 B.C. by Macdonell and Keith. Renou regards 
500 B.C., the “often suggested’ date for the Upanisads, to be 
reasonable. Thus the vedic texts, compiled after the Rgveda, are 
generally attributed to 1000 B.C. and 500 B.C. is considered as 
marking the end of the compilation of the vedic literature by 
Winternitz, but he favours its beginning around c. 2000 B.C. However 
he is not very firm about the upper limit, and thinks that the vedic 


culture can be traced back atleast to the second millennium B.C. The 


whole range of the vedic texts including the principal Upanisads 
preceded the Pali texts which strongly criticized vedic views and rituals 
and were compiled in the fifth century B.C. or even later. Obviously 
then the vedic literature has to be accommodated roughly between c. 
1500 B.C. and 500 B.C. But by and large, the results of the vedic 
researches broadly suggest 1500-1000 B.C. as the dates ofthe Rgveda, 
and linguistic, historical and archaeological investigations locate the 
later vedic texts in c. 1000-500 B.C. As has been shown earlier, there 
are sufficient grounds for identifying the later vedic culture with the 


Painted Grey Ware culture marked by the use of iron” (169-170). 
Vedic Society - Formation and life of Vedic people 


Vedic civilization rose up after the decline of Harappan civilization 
ie, after 200 years of its decline. The whole vedic age is divided in to 
three stages-early vedic age, Rgvedic age and later vedic age. The 


detailed coverage of the Aryan life is enlisted in Rgveda. 


The controversy still exist between the historians about the native 
place of Aryans. According to M.C. Das, their original home land is 
India itself. But majority of them argue that the Aryans migrated 
from foreign countries. The most accepted version is that they 
belonged to Central Asia and through Batria and Iran they reached 
India. They defeated Dravidians who were in India and they settled 


down and began a new civilization (Sreedharamenon, 1971: 42-43). 
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The main sites where this civilization originated was the region 
around the rivers Yamuna and Satluj. The five rivers in Punjab-Indus, 
Ravi, Beas, Satluj, Chenab are mentioned in Rgveda. Saraswati river, 
which lost its importance now, was one of the important rivers 
mentioned in Rgveda. Less importance is given to River Ganga which 


proves that Aryans have not entered the Ganga valley (45- 46). 


The administrative set up of Rgvedic Aryans were based of gotras 
since, they were nomadic in nature. The concept of a rastra were 
insignificant. In Rgveda, the term “jana? denotes gotra (Habeeb and 
Thaknr: 12). But the term “janapada?” which denotes a region is not 
included in Rgveda. The rival battles fought between villages were 
known as samgrama. The rajan occupied a position of pre-eminence 
in the tribe. The foremost duty of the king was the protection of tribal 
territory. The rajan, though the Lord of the people did not govern 
without their consent. The business of the tribe was carried out in a 
popular assembly styled samiti (10.71: 10). Another body termed 
sabha is also referred in Rgveda certain passages of Rgveda connect 
the sabha with the men of wealth, opulence and goodly form. Women 
were excluded from sabha (R.C. Majumdhar, H.C. Ray Chaudhuri, 
1946: 37). 


The king was assisted by a number of people (10.97.6) of whom 
the most important was Purohita. He gave advices to ruler and 
performed religious rituals. In turn, he received cattle and women 
slaves as fee. Vasista and Visvamitra was important purohitas at that 
time. Another important official was Senani or the army leader. He 
performed civil duties when there is no war. The king received bali 
from people (10.173.6). He employed spies to watch over the conduct 
of people. At times of war, kulapas or heads of the families fought 
under vrajapati. Vrajapati is also referred to as gramani as he is the 
head of the village and performs both civil and military duties. The 
army also consisted of tribal groups like Sardha, Vrata and Gana. 
The king did not maintain a permanent army. The king had no 
permanent source of income except the bali offered by the people 
and the wealth looted from rival kingdom (Sreedharamemon, 1971: 


49). 


During the Rgvedic age the Aryan society was divided in to many 
gotras. Each gothras is a group of kulas. The social organization of 
the Rgvedic people was the patriarchal family. In early vedic period 
family was denoted as grham. The family members lived in the same 
house. Thus, several generation of a family lived happily under one 
roof and this shows the importance given to the family. The main 


feature of Aryan families were being patrilineal. They desired for the 
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birth of sons. The greatest boon of marriage was to have ten sons 
(10.85.45). They offered special prayers to god (Devas) for the birth 
of brave sons so that they will fight for their kingdom. There were 
restrictions for family life-a man was allowed to have only one wife. 
Polygamy was practiced. Women were allowed to participate in sabha 
and could perform yagas along with their husbands. Remarriage of 
widows was permitted (10.40.2). Even the practice of marring brothers 
wife is evident in Rgveda. Child marriage was strictly prohibited and 
the marriage age was restricted to sixteen to seventeen years (R.S. 


Sharma,1991: 27). 


Aryan practiced a mixed economy wherein their chief occupations 
were agriculture and cattle rearing (4.57). Cattles played a very 
important role in the economic life of Aryans and was a good secure 
of income for them? Aryans offered cow to the priest who performs 
religious rituals. The cow was never considered as holy animal and 
killing of these animals were forbidden may be because of its value 
asa source of income. No matter what, slaughtering was also common 
and meat was included in the food of Aryans. The value of a human 
being was considered equal to hundred cows (A. L. Basham, 2011: 


68). 


Horses was also equally important as cattle. They were mainly 
used for military purpose. The other animals which were common 
were sheep and goat. Sheep rearing was done and woolen cloths were 
their main adornment (10.26.6). The use of elephants in war was 
uncommon. The parched grain used by the Aryans were known as 
yavam. Information about ploughing and tilling can be read in Rgveda 
which shows that they practiced agriculture and how to irrigate the 
land during water scarcity (4.57). Aryans used exhilarating drinks 
such as soma and sura. Soma was drunk during religion occasions 
while sura was used commonly (1.8.7; 5.29.8). Aryans enjoyed music 
and they knew to play flute and veena. They also used percussion 
instruments (A. L. Basham: 68-69). 

Religion 

The Rgveda is essentially a socio-religious texts; and it is therefore, 
a rich source for the beliefs and rituals of the society in which it was 
composed. There is no indications of idol worship in the Rgveda. 
The earlier Aryan religion must therefore have been an iconic that is, 
without any symbols or images in human, animal or other form to 


represent the deities (Irfan Habeeb, Vijayakumar Thakur, op.cit: 22). 


Before the Rgveda more abstract gods like Varuna, the guardian 


ofthe rta, the moral law and Indra, the Lord of war were worshipped. 
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The rite of sacrifice were given prior importance and it was in the 


form of milk; curd, ghee etc. 


Animals were slaughtered for the consumption ofthe god or gods. 
The soma drink was considered to be so sacred and was the most 
frequent offering. The fire god-Agni played a very important role in 
the sacrifice. The slaughtered animals meet was roasted in it and the 
offerings to god were put in to it. About 200 hymns of Rgveda are 
addressed to Agni. Even though, Agni was considered important, 
Indra was the most prominent god in the Rgveda. He is described as 
a hero with long arms and the thunderbolt as his weapon. He brings 
down rain and releases the flood waters. But above all, he is the god 
of war, he not only subdues demons but also destroys the Aryans 


enemies, the Dasyus and the Dasas (Ibid: 23). 


Varuna and Mitra control the sun and heavens. A$vins are also 
worshipped who rescue their worshippers in horse drawn chariots. 
Natural forces also have devine status. There are 10 hymns offered to 
surya, the sun god. Usas, the goddess of dawn is more popular with 
20 hymns addressed. Other gods include Sarasvati, the river-goddess 
and Yama, the god of the dead. In the Rgveda, there is no reference 
to any idol or image of any god. The two important occasions in life- 
marriage and death are described in the last book of Rgveda. It gives 
more preference to cremation, but burial is also permitted. AII the 
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ceremonies and customs were under the Brahmin priest hood (Ibid: 
24). 

Agni as a god was also considered important. The priest controlled 
Agni and used for all religious rituals. Agni was considered as a 
mediator between man and god. After Indra, Varuna was prominent 
and he is referred to as Asura.” Varuna had a group of sub gods, of it, 
Mitra stands first. Mitra was worshipped throughout Roman empire 
at the time of christianity. Among the Aryan gods, Varuna occupied 
an important place and he was worshipped with almost fear and 
respect. On the contrary, Rudra stood for injustice (1.42: 1-9; 1.114: 
1-11). Other prominent gods mentioned in Rgveda are Gandharvas 


Apsaras etc. 


Rgveda stands to be the oldest known history about our society. 
All the hymns were related to different natural forces. They were 
excellent in dance and music. The goddess Usas is also regarded as a 
good dancer (1.92: 1-18). According to Rgveda, the universe was 
itself formed of dance of Devas (Dharmaraj Adat, 1992: 20-21). 


The main constraint that the people of Rgvedic age faced was the 
food problem. They give more importance to the social existence. 
Stotram, annam, sampat were the different versions of Brahma. Later 


on, the meaning changes to caitanya. Rgvedic people were very hard 


working and they had unity in all the activities. They worshipped 
natural forces and thus priests were given due importance as they 


patronized all the religious rituals (Dharmaraj Adat, op.cit: 15-17). 
Later Vedic period 


The later vedic age extends between B.C. 1000-500 and is based 
on the vedic texts written after the Rgvedic Age. The other vedic 
texts Samaveda, Yajurveda, Atharvaveda were all written during this 
period. Yajurveda includes hymns and also the social and political 
situation is reflected in it. In Atharvaveda, hymns related to the curing 
of diseases and demonic powers are narrated (R. S. Sharma, 2008: 
94). Moreover it contains upasana mantras, black magic mantras etc. 
Atharvavedas are believed to be written in second B.C. towards the 
end and the beginning of third B.C. Historians regard these religious 
practices were actually followed by the non-Aryans and it is closely 
related to their social life. The yajnas related in Atharvaveda 1s the 


old mantras itself in a new form (K. Damodharan, 1973: 50). 


After the compilation of Vedas, Brahmanas were written. During 
this period yagas rituals and other mantras gained importance. For 
all the blessings in life, people began to depend upon mantras. Based 
on this, priests gained importance during this period (R.S. Sharma, 


op.cit: 95). During this period the main Rgvedic gods, Indra and Agni 


lost its importance and Prajapati the creator emerges to be the 
important god. Idol worship began in this time. In the later vedic 
period, the whole social system of Aryans undergo a drastic change. 
They invaded almost the entire northern part of India. New areas 
began to be identified and it extended up to Ganga valley. Hastinapura 
of Kauravas, Indraprastha of Pandavas, Magadha, Kosala, Ka$i, Valsa 


etc. emerged during this period. 


There is evidence of battle fought for the geographical expansion. 
Kuruksetra battle depicted in Mahabharata is an example for such 
expansion ofterritories. The rulers of later vedic period became much 
more autocratic than the Rgvedic period and gradually gotra system 


lost its importance during this period. 


The main source of livelihood for the people were agriculture. 
The most important crops cultivated includes barley, rice and wheat. 
Copper, Iron different kinds of handicrafts were all used and practiced 
by the people of later vedic period. Woman mainly concentrated in 
weaving activities. Other activities included pottery making, tanning, 
leather works etc. Evidences show that they seemed to have a settled 
life and their houses were made of mud bricks or out of wood. 
Agriculture was main activity practiced and so their settlement also 
began to concentrate around the fields and thus the nomadic nature 
of their life ends here (R.S. Sharma, op.cit: 96-97). 
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There was a cultural change also during this period. Literature 
gained acceptance and the Indian philosophy attained its full growth 
in this period. There were developments in the field of language, 
science, dictionary compilation, grammar etc. A very important 
literary work which can be quoted in this period is Yaska's Nirukta. 
People began to explore more in epics, puranas, mathematics, 


astronomy and medicine (Sreedharamenon, op.cit: 55). 
Social Stratification 


During the later vedic period, the society was divided into four 
classes or varnas based on their occupation — Brahmanas, Ksatriyas, 
Vaisyas and Stidras. Brahmanas emerged as the most powerful class 
of people in the society and thus practice of rituals and sacrifices 


gained acceptance (R.S. Sharma, op.cit: 100-101). 


The earliest evidences on the four fold division of social 
stratification can be traced in the 10" mandala of Rgveda. It is very 
important to note that this mandala is considered as the latest 
composition among other books of Rgveda. The earlier books of 
Rgveda do not give strong evidences to prove the varna system in 
vedic society. The division of class cannot be traced among the oldest 
books of Rgveda. Moreover, a primitive socialist system based on 


class can be seen all over the ancient times. The social life and its 
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unity are very clear to form the terms like gana, vrata, jana and viš, in 


Rgveda (3.26.6, 10.34.72). 


The later vedic text depict the division of class and the social 
stratification based on four fold varna division. As mentioned above 


the 10" mandala of Rgveda says: 


AEMĪSTU AGA 
TET 


Tea visse | (10.90.12) 


The first varna, Brahmana is the face of prajapati. Ksatriyas came 
from the hands, Vai$yas are made from thighs of prajapati. The last 
varna, the Südra is created from the feet. The sükta, also called as 


purusa sukta, is considered as the primitive evidence of caturvarnya. 


The varna system of Indian culture is quite different from the 
class divisions of ancient states like Europe and other parts of the 
world. “The varna-caste order evolved in the days of vedic civilization, 
however, was different from other forms of slavery. It being 
inseparably connected with the beliefs and practices of the vedic 
religion. Instead of direct and open coercion enforced by the state 


machinery as in the classical form of European and Egyptian slavery, 
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the varna-caste form had the authority of the religious scriptures: 
people belonging to all castes and sub castes were made to believe 
that it was ordained by god that the majority should submit to the 
minority in this life and that they would be compensated by the 
pleasures and happiness which are in store in the next birth. There 
was, therefore, an element of voluntary submission, or the superior- 
inferior relation of castes and sub-castes, which was absent in classical 


slavery" (E.M.S, 1984: 17). 


Both Brahmanas and Ksatriyas and their means of livelihood form 
the offerings of Vaisyas. Sudras were considered to be the most 
deprived class of the society. They were considered as slaves and 
were forced to do all the menial jobs ordered by the above three groups 
of people. Thus, the social scenario was the three elite groups of people 
on one hand and as the other the suppressed class Sudras. Caste system 
was not so rigid eventhough there was a social ladder in the society. 
Presence of Stidras during the ceremonial functions in the place was 


very common (R.S. Sharma, op.cit: 102). 


According to R.S. Sharma, the concept of gothra appeared only 
in later vedic period where the word meaning denotes place where 
the entire cattles are kept. The members of gothra were allowed to 


marry only from outside. 
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There was already a social discrimination among the Aryans when 
they came to India. There are evidences of ksatra (nobility) and vi$ 
(ordinary people) in their early stotra (3.26.6; 10.34.72). Aryans found 
it very difficult to live with dark coloured tribal people, and thus 
marked discrimination was followed between them. Gradually the 
religious rites and rituals became more complex and since it needed 
much dedication and talent, Brahmanas themselves emerged as the 


supreme class. 


In Rgveda, the varna is used to denote different ideas: 


a SA Had TUN fefe a WIEN. CEST: | 
Ardi d Kg fret uw due wp dd g 11(1.73.7) 
The gods, who are entitled to worship, soliciting you good will, 


have entrusted to you, resplendent Agni, the food and they have made 


the night and morning of different colours, or black and purple. 


But in later times, the term is maily used in connection with the 
system of caturvarnya. They were the two antagonist camps of people, 
namely the Aryas and the Dasas who differed in the colour of their 
skin and also worship." Thus the varna was extended in later times to 
cover the four different classes of people such as the Brahmana, the 
Ksatriya, the Vaisya and the Sudra, and the purusasukta records clearly 


all the four terms as signifying four different classes of people, though 
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it is doubtful whether these four terms had acquired the connection 
or the sense of the four different castes of people by birth at the time. 
It is noted that in later literature, the term Arya had come to signify 
the first three varnas, whereas the term Dasa or Dasyu came to signify 


the fourth varna, namely Sudra (Dharmaraj Adat, 1999: 27). 


Varna became more popular in association with the groups of 
men having a skin of fair or dark colour in Rgveda (2.12: 14). In later 
times, the term is mainly used in connection with the system of 
caturvarnya. The criteria of the member of each varna is birth. 
Bhagavadgita says that the base of varna is guna and karma (4: 13). 
In a close examination we can say that the division of varna is not 
based on guna or karma. The varna of an individual is determined 
by his own birth. It also maintains that the sociological principles of 
birth and heredity are not the essential ingredients ofthe varna system. 
It is the ritual training of samskara which makes the individual a 
twice born or dvija. But in practice ritual training has always been a 
prerogative of the dvijas because the other varna was not entitled to 
it. Thus the traditional theory implicitly accepts the principles of birth 
which is contradictory of its basic stand. The theory does not state 
that those who fail to achieve the ritualistic status through samskara 
will be excluded from becoming the dvijas. The upanayana samskara, 


for example, automatically confers dvija dharma, on all those who 
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go through it, which is again an exclusive privilege of those who are 
born in to this class (Rohan Peter and Utsav Manihara, 2001: 119- 
1920). 


As mentioned above, the division of class was very narrow among 
the earlier vedic people. The concept of rigid varna system was 
developed after the Rgvedic period where various professions can be 
seen ma single family. The poets artisans house wife and other, labours 
were united in the same family unit. Thus the division based on 
profession or birth cannot be traced in the earlier periods of vedic 
society. Although, the division of caturvarnya can be seen in the 10" 
mandala, the reference is considered as more later and it is not entirely 
applicable to the whole society of vedic period. “In essence the 
Rgvedic Aryan society was characterised by the absence of sharp 
class divisions amongst its members, a feature which is usually found 
in early tribal societies. It was possible to have different ranks but 
not different social classes. Perhaps the Puranic speculation regarding 
the origine of the varnas refers to this stage, when it states that until 
the advent of the Treta age there was no varna division and nothing 
like greed or the tendency to steal. But even in the earlist period, in 
addition to the slowly emerging military leaders and priests, there 
were husbandman and artisans who practiced a number of crafts. 


Common words for weaver, tanner, carpenter and painter suggest 
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their Indo-European origins. The existence of a widespread Indo- 
European word for chariot shows that the chariot-maker man have 
been known to the Indo-Europeans. The rathakara (chariot-maker), 
however, does not appear in the Rgveda, where the carpenter' s work 
is refered to in several early passages. It appears from the Atharvaveda. 
That chariot-makers (rathakara) and metal workers (karmara) enjoyed 
a position of importance in society. In the early portion of that 
collection a newly elected king prays to a plant amulet (parna-mani) 
to help him to strengthen his position among the skilful builders of 
chariots, and the ingenious workers of metal, who constitute the folk 
around him. These artisans are to be made his helpers, and in this 
sense seems to be on a part with the kings, kingmakers, charioteers 
(suta) and troopleaders (gramani), who constitute the folk round about 
the king and are lokewise to be made his helpers" (Sarma R.S, 1990: 
30-31). 


Thus we can assume that the social position of Sudra in early 
vedic age wase better than the later vedic period. The Brahmanas, 
the Aranyakas, the Upanisads, Smrti literature and other classical 
literary genre gradually develop the class division more stronger. In 
other words, the picture of the process of class creation can be noted 
through these scriptures. As described above, the earliest speculation 


regarding the origin of four varnas is to be found in the story of creation 
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embodied in the purusa sukta of Rgveda. Some scholars believed 
that it is an interpolation in the 10" book of Rgveda. It is also 
reproduced with slight changes in the later vedic literature and in the 
traditions of the epics, puranas and Dharma šāstras. The 
Vajasaneyasamhita, 31 : 11 and Taittiriya Aranyaka, 3.12 : 5-6 clearly 
explains the purusa sukta. Moreover the Mahabharata, 12-73: 4-8; 
Vayupurana, 1.8: 155-159; Markandeyapurana 49 and Visnupurana, 
1: 6 depict the varna division. The Dharma sutras and smrtis were 
very eager to explain the division of varna based on the aforesaid 


purusa sukta of Rgveda ° 


“The miserable or negligible status of the Sudra varna at the 
time of its origin is hardly borne out by the picture of society in the 
Rgveda and the Atharvaveda. Nowhere in the collections is there 
any evdence of restrictions regarding food and marriage either 
between the Dasa and the Aryans, or between the Sudra and the 
higher varnas. The only early reference, which implies such social 
distance between the varnas, is to be found in the Atharvaveda, 
where it is claimed that the Brahmana enjoys the right to become 
the first husband of a woman as against the rajanya and Vaisya. 
The Südra does not come in for notice, probably because his varna 
did not exist at that stage. There is nothing to show that Dasas or 


Siidras were considered impure, or that their touch imparted 
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pollution to the food or the body of the members of the higher 
varnas” (R.S. Sharma, op.cit: 44-45). 


The social condition ofthe last stratum of brahmanical order have 
been changed throughout the course of time. In other words the social 
dignity of the Sudra was always dynamic. It is assumed that liberty, 
social dignity, equality and other rights of Sudras were lost after the 
vedic age. Manusmrti and other smrtis vehemently opposed the equal 
rights of Sudras with other twice born groups. Social relation, justice, 
polity, rites and rights were strictly followed on the basis of 
caturvarnya. The last varna had no rights to learn and to use public 
instruments and institutions. Manusmrti proclaimed that Sudras 
should serve the three upper varnas and the division of varna is 


indented to the development of society. 
MAH q ga TISSU: | 
Tet tad ava ys a dada (1: 30) 

The Šūdras cannot be called slaves, but they functions as substitutes 
for slaves. According to Sharma, except in the period from about 500 
B.C. to A.D. 300 in northern India slaves were not an import and 
element in production. On the other hand the Stidras supplied the 


main labour power to an economy in which land, cattle and other 


instruments of production lay under the effective controlled of the 
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three higher orders. The varna system was not only an mstrument for 
regulating social relation, but what is more significant, a mechanism 
for carrying on production and distribution and consequently for 
governing the relations between different classes involved in these 
processes (Op.cit: 321). The Brahmanic order always tried to protect 
the varna system for this class interests. That is why all the post vedic 
scriptures and classical literature strictly rejected the mixture of varna 
or varnasankara. All the texts tried to strengthen the system of four 
fold varna system and proclaimed the ultimate duty ofthe king is the 


protection of varna dharma. 


Notes: 

£ “The earliest dated evidence of a form of Indo-Āryan, 
which, although not identical to Rgvedic Sanskrit is 
nevertheless close to it, comes, not from India but from 
Northern Syria. The evidence is brief and scattered and consists 
of names and words that are in a form of Indo-Aryan. A treaty 
between the Hittites and the Mitannis dating to the fourteen 
century BC calls upon certain gods as witness and among these 
are Indara/ Indra, Mitras(il)/Mithra, Nasatianna/Nasatya and 
Uruvanass(il) Varuna known to the Rgveda and the Avesta. 
Curiously, there is no reference to the dominant deities of the 


Rgveda- Agni and Soma. A text ofa similar date on the training 
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of horses includes some words that are a close variant of Indo- 
Aryan. The horse and the chariot, introduced from central Asia, 
became common in West Asia in the second millennium BC, 
suggesting a correlation between the arrival of horses and of 
Indo-Aryan speakers. The Kassite rulers of Babylon, who seem 
to have come from the Iranian plateau in the middle of the 
millennium, also mention gods, a few of whom have close 
parallels in Sanskrit, such as Surians and Maruttas. The Kassite 
language was not Indo-European despite some names sounding 
Indo-Aryan. The Indo-Aryan of west Asia is referred to as 
Proto-Indo-A ryan to differentiate it from vedic Sanskrit and 
to indicate that it appears to be more archaic" (Romila 
Thapar,2003:107-108). 

“The authors of the Rgveda were initially pastoralists, 
but practised some agriculture. Since pastoral migrants often 
have close relations with local sedentary communities, the 
situation would at times have led to confrontations and at other 
times involved negotiating relationships. Thus some dasa 
chiefs, for example Sambara, are described as enemies, and 
raiding the cattle of the wealthy Dasas was a justified 
occupation. Other Dasas, such as Bribu and Balbutha, are 


obviously won over as they are described as patrons of the 
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rituals performed for them by vedic priests. Possibly some of 
the pastoral chiefs became the protectors of local 
agriculturalists, given that the Harappan administration had 
ceased to exist. This would have given the Indo-Aryan pastoral 
chiefs considerable authority, which would have ensured the 
more widespread use of their language. Combined with the 
claims made for the efficacy of the rituals, this would have 
added to the prestige of the language. Pastoralists and 
cultivators have a symbiotic relationship, where the cultivators 
allow the herds to feed on the stubble after the harvest and this 
manures the field. They are also linked by exchange. Some 
overlap evolves between pastoralists and cultivators that 
permits the more established pastoral chiefs to claim territories 
and cultivated land. Other identities would be subordinated to 
those of status and the control of resources" (Romila Thapar, 
2003:112-113) 

Ta ferret aen 

3 q Sar SRI 

wed MAR 

variegata | | (2.27.10) 

FATA STATS ST 
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TTNG: WERT 
fga: || (2.28.7) 
TAM Aaa STAN 

PAS TEGA 

SAMA UNI SRETEN- 

RR yaa || (4.2.5) 

According to Thapar, there was earlier thought to be a 
racial difference between the Aryas who spoke Indo-Aryan 
and those whom they met with, whom they called Dasas, 
Dasyus and Panis. The statement that they were two varnas- 
the Aryavarna and the Dasavarna- was quoted as evidence. 
Varna literary means colour and this was taken to be skin 
colour. But, more likely, judging from the references, colour 
was used as a symbolic classifier to express difference. This is 
supported by the paucity of specific descriptions of the skin 
colour of the Dasas and many more references to differences 
of language, ritual, dieties and custom. The Panis are said to 
be cattle-lifters and therefore disliked. Interestingly, the A vesta 
refers to Daha and Dahyu (the Dasa and Dasyu ofthe Rgveda) 


as meaning other people. The word in the Rgveda indicates, 
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the flat nose of the Dasa has been alternatively read to mean 
those who have no mouth, that is, do not know the language. 
Perhaps it would be more viable to argue that the Rgveda 
depicts various societies adhering to different cultural forms, 
but since the hymns were composed by Aryan speakers it is 
their society that emerges as dominant. There is both a fear of 
and contempt for the Dasas, whose immense wealth, especially 
their cattle wealth, made them a source of envy and the subject 
of hostility. Later, the term Dasa came to be used for anyone 


who was made subordinate or enslaved" (2003:112). 


Vasisthadharmasutra, 4: 2; Baudhāyanadharmasūtra, 
1.10.19: 5-6; Apastambadharmasütra, 1.1.1: 7; Manusmrti, 
1: 31; Yajnavalkyasmrt, 3.126. 
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Chapter 2 


Interpretation of Apasudradhikarana by 
Sri Sankara: a Textual Analysis 


Advaita philosophy of Sri Sañkara is considered as one of the 
main contributions of India to the history of the world philosophy. 
He re-inforced the upanisadic philosophy on the basis of advaita 
thought. The Upanisads represent a spirit different from and even 
hostile to ritual embody a theory of the universe quite distinct from 
the one that underlies the sacrificial teaching of Brahmanas. AII the 
earlier Upanisads in some form or other indicate this antagonism while 
in a few it becomes quite explicit. (Hiriyanna, 2005:48). Some ofthe 
Upanisads give direct opposition to the karma theory and proclaim 
the stupidity of the yaga culture based on Vedas (MU,1.2.7). 
According to Hirtyanna, this opposition more often appears indirectly 
in the substitution of an allegorical for a literal interpretation of the 
rites (op.cit: 48-49). Sankara is not considered as the founder of advaita 
philosophy. But the particular type of advaita taught by Sankara is 


very old, though in its final form it owes a great deal to his contribution 


(Ibid: 339). He gave more theoretical strength to the monistic 


philosophy and explained the terminologies introduced by him: 


“Its most distinguishing feature on the theoretical side is its 
conception of nirguna Brahman as the ultimate reality with the implied 
belief in the Maya doctrine, the identity of the Jiva and Brahman and 
the conception of Moksa as the merging of the former in the latter, on 
the practical side. It is the advocacy of karma- sanyasa or complete 
renunciation with its implication that jnana and jnana alone is the 
means of release. The earliest extant formulation of this doctrine is 
found in Gaudapada’s Karika, which purports to summarize the 
teaching of the Mandukya Upanisad, but really accomplishes much 
more by giving an admirable summary of advaitic teaching. The main 
points of Sankara’s philosophy- its basic principles such as the 
inapplicability of the notion of causality to the ultimate reality- are 
already there. The most important of Sankara’s works is the bhasya 
on the Vedanta-sutra, which 1s as remarkable for the charm of its 
style as for the logical consistency of its arguments. We have already 
mentioned that be there in maintains the vivarta-vada or the doctrine 
that the world is a phenomenal appearance of Brahman. According 
to him, the belief to be refuted before the Advaita is established is not 
so much the Sankhya or Prakrti-Parinama-vada as Brahma parinana- 


vada. On account of the fact that the treatise on which he comments 


alludes so frequently to the Sankhya, Sañkara also considers it at 
length and shows how far removed it is from the upanisadic doctrine; 
but his real objective is to establish the vivarta- vada or Maya vada as 
against the parinama-vada of certain commentators on the Vedanta- 
sutra, especially brhat-prapanca that preceded him. Sankara has also 
another aim in his bhasya; owing to the resemblance, though only 
seeming, of his doctrine of nirguna Brahman to that of the Sunya or 
void of the Madhyamika from the Buddhistic idealism, one might 
identify the two and regard the Advaita as alien to the Upanisads. So 
he emphasizes now and again the fact that his teaching is not negative 
or nihilistic. How far this contention can be maintained, we shall see 
later. He does not expressly mention this phase of Buddhism except 
in one place and there he dismisses it summarily; but there is no 
doubt that he throughout tries to steer clear of these two doctrines 
opposed to his own, but yet so similar to it, viz. the Brahma-Parinama- 
vada of some Vedantins and the Sūnya- vada of the Madhyamikas” 


(Hirtyanna, op.cit: 339-340). 
Life and works of Sri Sankara 


There are no unanimous opinion about the date, personal life and 
works of Sri Sankara due to the lack of reliable sources. We can get 


many Sarīkaras all over the various maths in India and many ofthem 


have been famous writers of work on philosophy and religion. Most 
of them were followed the title of Sri Sankaracárya. The identity in 
name, in title, in function, in status and in views has given room to, 
no small confusion between the Adi Šankara and his successors 
(Narayana Sastri, 1971:31). T.S. Narayana Sastri, the author of The 
Age of Satikara, gives a detail description on various Sankara vijayas 


which disclose the traditional explanations on the life of Sankara: 


“On the life of Sankara, we have no less than ten Sarikaravija yas 
or biographies of Sankaracarya, purporting to have been written by 
the followers of his school of philosophy; and these may be mentioned 


in the following order according to their probable date of composition:- 


1. The Sarikaravijaya of Sri Citsukhācārya, one of the direct 
disciples and co-students of Sankara, known under the name of 


Brhat Saükara vijaya. 


2. The Sankaravij aya of Anandagiri, the well-known commentator 
of the Bhasyas and Vartikas of Sankara and Sure$vara, known 


under the name of Prācinašankaravijaya; 


3. The Sankaravijaya of Vidyāsankara or Sankarananda, the 
author of Atmapurana and of the Dipikas on the Upanisads, 
Bhagavadgita and Brahmasiitra, known under the name of 


Vyāsacaliya; 


10. 


The Sankaravijaya of Govindananda one of the Pandits of 
Kerala, known under the name of Ācārya Carita or 


Keraliyašarikaravijaya; 

The Sankaravijaya of Cūdāmaņi Diksita, the author of many 
Sanskrit poems and dramas, known under the name of 
Sankarabhyudaya. 

The Sankaravij aya of Anantanandagiri known under the name 
of Guru Vijaya or Acarya Vijaya; 

The Sankaravij aya of Vallisahayakavi, one of the adherents of 


the Srügagirimatha, known under the name of A caryadigvijaya; 


The Sankaravijaya of Sadananda, also an adherent of the 


Srügagirimatha, known under the name of Satikaradigvija lyasara. 


The Sankaravij aya of Cidvilasa also an adherent of the Srigagiri 


known under the name of Sarikaravijaya vilāsa; 


The Sankaravijaya of Madhava, also an adherent of the 
Srūgagirimatha, had known under the name of 


Samksepašarīkaravijaya” (Narayana Sastri, op.cit: 32-33). 


Based on these works scholars with an orthodox mentality fixed 


the time of Sahkara to 500 BC. Most of the works believed that the 


Sankara was born at the banks of the river Curni in Kerala. His parents 


were the Brahmin pair by name Sivaguru and Aryamba. The socio- 
political milieu was very complex and the birth of Sañkara, according 
to TS Narayana Sastri, was the necessity of time. Sankara tried to 
reveal the difference between Karma and Jnana. “As the age of Kali 
advanced, virtue once more began to wane and vice in all its hideous 
forms began to spread over the land, entailing untold miseries upon 
mankind. With a view to avert these miseries, men of intelligence 
like Jaimini and Buddha began to unfold the teachings of the Vedas 
to persons of their respective times, giving exclusive prominence to 
Karma on the one hand and on the other, so that in course of time in 
the hands of their ignorant followers who were men of narrow views, 
even their pure teachings were calculated to lead men to atheism, 
immorality and consummate hypocrisy. The two paths of dharma 
taught by the Lord were again in imminent danger of having their 
past wiped out from history under the formidable influence of blind 
ritualism of Brahmana Tantrikas on the one hand and of dry formalism 
of the Buddha free thinkers on the other" (Ibid: 35). These types of 
clarifications among the orthodox camp clearly disclose that the 
importance of the revivalism of vedic tradition which was deeply 
influenced by the teachings of Buddha. After a brief discussion on 
various philosophical developments in the peninsula, Romila Thaper 
gives the social condition that developed new discourses in Indian 


thought: 


“The vedic tradition was not confined to rituals. Commentaries 
on the vedic corpus had encouraged the existing discussion of 
philosophical ideas. The evolution of philosophical schools was now 
recognised in many parts of the subcontinent. Some philosophers 
were anxious to revitalise vedic thought and this would have been an 
accompaniment to establish mathas and ghatikas. But revitalization 
involves making changes. One way of making philosophy based on 
the vedic corpus more acceptable was by reducing its obscurities, 
there by making it comprehensible to the educated. This was attempted 
by Sañkaracarya , who accepted the challenge to Brahminism from 
the Buddhist and the Jamas and the popular devotional sects, and 


attempted to meet it” (Romila Thaper, op.cit: 349). 


Thapar fixed the time of Sankara in to eighteenth — nineteenth 


century AD and admitted its controversality. 


“Coming from Kerala, he wrote and taught probably in the 
eighteenth-nineteenth century, although his dates remain controversial 
and could be of a later period. He achieved fame for his study of the 
vedic system and as the new interpreter of the Vedanta philosophy. 
He also rekindled as a greater interest in the Upanisads through his 
commentaries elaborating on the relation between the atman, the 
individual soul, and the brahman, the universal soul, realized through 


jnana, appropriate knowledge" (op.cit: 349). 


We can trace more than four hundred works attributed to Sri 
Sankara. Some scholars affirm that only fourty among them was 
written by Sankara and rest of the works cannot be considered as 
created by him. (Narayana Sastri: 39-40). The author of Kerala 
Sahityacaritram gives more than hundred works besides the 
Prasthanatrayabhasya, attributed to Sankara. It is noted that some of 
the works deal with tantra listed by the author of Kerala 
Sahityacaritram are not completely accepted as the works of Sankara 
(Ulloor S Parameswara Iyer, 1953:121-122). The Prasthanatrayas i.e. 
the bhasyas of Brahmasiitra, Bhagavadgita and the Upanisads like 
Isavasyopanisad, Kenopanisad, Kathopanisad, Prašnopanisad, 
Mundakopanisad, Māņdūkyopanisad, Taittiriyopanisad, 
Chandogyopanisad, Brhadaranyakopanisad are accepted as the 
original works of Sankara by most of the scholars. The philosophical 
stand points and the explanations of monism can be seen in the 
Prasthānatrayas of Sankara. Besides the three sects of Bhasyas and 
some of the Prakaranagrantas like Aparoksanubhuti, 
Vivekacudamani and Advaitanubhuti most of the other works 
attributed to Sankara entirely differ from his philosophy of advaita. 
All the stotragranthas do not follow the monistic concept of Sankara. 
Therefore it is better to consider that the works except the 


Prasthanatrayabhasya are not the original contributions of the Sankara. 


As mentioned earlier, there are possibilities to have the authorship in 
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other religious leaders named Sankaracarya in various times. 


The interpretation of Brahmasutra of Badarayana by Sankara is 
considered as the main work based on advaita philosophy. The 
concepts on society and the vision of life in the empirical world can 


be searched throughout the interpretation of the Vedāntasūtra. 


In Brahmasutra of Badarayana, the 34 to 38 sutras in the first 
chapter ofthe third khanda are called Apastidradhikarana. The subject 
matter of these sutras is whether Sudra have right to learn Veda. It is 
noted that among the 191 Adhikaranas in the commentary of Sankara 
on the Brahmasutra of Badarayana these five sutras and its 
interpretations are disputable. Here, through the commentary of the 
five sūtras of Brahmasütra, Sankara tries to oppose the purvapaksa 
that the Sūdras have also the right to learn Veda. The sutras of 


Apasudradhikarana are as follows: 
1. URS TARTS. dadua werde (34) 
2. PATAKA wed feng (35) 
3. ĀRA TAKE | (36) 
4. aerators wad | (37) 
5. SUMATRA aes | (38) 


The first sutra of Apasudradhikarana means that : To him (ie; 
Janasruti) occurred grief on hearing his (swan's) disparaging utterance 
as is evident from his (Jana$rutis) approaching him (Raikva), for this 
is hinted at (by Raikva by using the word Sudra). Sañkara gives a 


detail explanation on this sutra. 


In the Devatadhikarana, the previous Adhikarana, Sankara already 
gave the clarification on the right of the gods to learn Veda. He stated 
that though the gods are not considered as dvijas, they have the right 
to learn Veda.' Considering this aspect, the purvapaksa argues that 
like the gods, the fourth varna have also the right to learn Veda and 
they are the adhikarins of Brahmavidya. arsterftredarat ze 
IA STAN (Sañkarabhasyam: 540). Devas are not considered as 
traivarnikas and they have the right to learn the Vedas. So the Sūdras 
are not traivavnikas; they are the fourth division of the fourfold varna 
system. If the atraivarnika devas have the right on Veda, the 
atraivarnika Sudras have also the right on Veda. But Sankara rejects 
the purvapaksa and proclaims that the devas are naturally well versed 
in Vedas. The Sūdras never learn Veda or they cannot learn it. So 
they have no right to learn Veda. He says : der Timan 
VRS AAAS ATHY AA FAT TAA A ardd! (Ibid). Sankara 
says that the Stidras have the right to learn only Smrtis not Vedas. 


Sañkara, then refers to an episode found in the Chàndogyopanisad 


(4.4) in support of his arguments. 


The King Jana$ruti, son of Pautra was very famous for his 
meritorious deeds. In order to create a desire in him for the knowledge 
of Brahman, two sages took the form of swans and approached near 
Janasruti. One of them praised the King while the other spoke 
contemptuously of him as he did not have the knowledge of Brahman 
like Raikva. On hearing the words of swans the King was smitten 
with grief for not having the knowledge of Brahman and so he 
approached Raikva with presents for the knowledge on Brahman. 
Raikva rejected all the gifts of Jānašruti and said : “Oh Sudra let this 
gold necklace together with the chariot and the cows remain with 
you”. Janasruti gave more wealth with his daughter. Receiving his 
daughter as wife, Raikva said : “O Sudra, you have brought all these. 
Even by this means the princes, you will make me talk” (4.2.3). Raikva 
accepted Janasruti as his disciple and gave the secret knowledge of 


Brahman. 


Here, the word Südra is indicated twice as the name of the King 
Jānašruti. It discloses that the King Jānašruti was a Sudra. Raikva is 
explained as Brahmana in the Upanisad. ci eleme zr 


sme mrswumemPrei (4.1). Thus the story well explains the fact 


that Brahmin Raikva accepted the Sudra Janašruti as a disciple and 


gave him the Brahmavidya. 


Mentioning this story in the Upanisad, the purvapaksa tries to 
explain that the Sudra has the right on the Vedas. Since like gods, the 
Siidras also are possessed of a body, capacity, and desire for 
emancipation, it naturally follows that they too are entitled to the 
knowledge of Brahman. Moreover, the Sruti banned the Sudras only 
from the sacrifices and related rituals. Taitiriya Samhita proclaimes 
that they are not able to perform the sacrifise. TEMA Yat 9315 AMAT 
(7.1.1.6). Like this, it cannot be seen even a direction for the ban of 
Sudra from Brahmavidya. The story of Jānašruti”s also supported 
the Südras for vedic education. The word Sudra is used to indicate 
Jana$ruti's varna. So 4.2.3 of Chandogya Upanisad is also 
recommending the vedic education of Sudra. Beside these, people 
like Vidura, born in Stidravarna, are also considered as great vedic 


scholars in ancient India. 


After explaining the purvapaksa, Sankara introduces the thesis 
(Paksa) that the Stidras have no right to learn Veda. we wr sm: - + 
VR: der TATATA | (Sankarabhasya: 540). They have no 
Vedadhyayana. The authority of Vedic matters are the people who 
know the meaning of Veda through the Vedadhyayana. This 
Vedadhyayana should be done after the upanayana and this upanayana 
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or initiation is recommented only for the three varnas. The Sastric 
ability is very important for the matters of Sastra. Due to the ban of 
Sudra on Vedadhyayana, the matters related with the Veda are also 
banned. Sankara states that the statement of 7.1.1.6 of Taitiriya 
samhita is also applicable in the case of Brahmavidya. Sankara argues 
and confirms that the term Sudra is not mentioned representing the 
varna in the Chandogya Upanisad. Sankara explains : “On hearing 
this utterance of the swan, who is this one, insignificant as he is, of 
whom you speak as though he were like Raikva. Janasruti became 
sad due to the disregard of the swan. It is grief of the Janasruti that is 
indicated by the word Stidra. Raikva hinted at this grief by using the 
word Sudra".? He explains theetimology of the word Sudra 
accordingly: 
casa, TAH Ya sgg Yar at aag WII 

(Sankarabhiasya: 542). The word Sudra is splited up thus to mean 
that Raikva approached towards that grief; or he was approached by 
that grief; or he rushed to that Raikva, because of sorrow. This 
derivative meaning is inadmissible. Moreover, this meaning is obvious 
from the story. Here, according to Sankara, only avayavartha should 


be accepted and the rudhi is not acceptable.’ 
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After the affirmation of the interpretation of the first sutra of 
Apasudradhikarana, Sankara tries to explain the second sutra : 
ARII, SHA GALA [OTST | (Sankarabhiasya: 35). It means 
because his Ksatriyahood is known later on from the indicatory mark 
of his mention along with a descendant of Caitraratha. The 
interpretation of Sankara on this sütra tries to affirm the superiority 
of the varna of JanaSruti as Ksatriya the second varna among the 
hierarchy. Here, Jānašruti is treated as Ksatriya with Caitraratha, who 
was already considered as Ksatriya. Sankara gives more evidences 
to prove the ksatriyaness of Abhipratari Caitraratha. Chandogya 
Upanisad* and Tandyabrahmana’ also reveal the Abhipratari as one 
of the sons of Citraratha, a Ksatriya. The Abhipratari and the Janasruti 
are mentioned in a same place. Accordingly, the mention of Janasruti 
along with the Ksatriya Abhipratari, in the context of the same kind 
of knowledge, suggests that the former is a Ksatriya; for equals are 
generally found to be mentioned together. The signs of wealth are 


also confirm that Janasruti is a Ksatriya not a Sudra. 


The interpretation on the third sūtra, tarnai daara | 
(Sañkarabhasya: 36), gives a clear picture about the viewpoint of 
Sankara. The sutra means: The ceremonies like initiation are 
mentioned only in the case of twice born and in the case of Sudras, 


they are absent in Vedic literature. Sankara cites many examples from 
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the Sruti to prove that the upanayana is strictly limited for the higher 
castes. The Šūdras are not able to perform this ritual of initiation and 
the scriptures demand the initiation for vedic knowledge and 
Brahmavidya. So the lack of initiation confirmes the fact that Sudras 
have no right to learn Veda. He quotes the scriptures including the 


Manuamrti six times. 

1. d eof (SB: 11.5.3.13) 

2. adea «la GTA | (CH: 7.1.1) 

3. FARIS: q+ HEMAT US Z À qe aa d E 

atana ANAA MATT (PR: 1.1) 

4. TA era | (CH: 5.11.7) 

5. Tad! gul Tepa | (MS : 10.4) 

6. wg reh fiera < derman | (MS : 10.12.6) 

It is noted that the above fifth and sixth citations from Manusmrti 

make some important questions on the aims of Sankara. He is forced 
to accept smrtis as pramanas to expel the Südras from vedic education. 


Though the smrtis are not considered as the pramāņas, he has to 


produce it for the ban of the education of Sudras. 


The fourth sutra of ApaSudradhikarana, qama d wg. 


Inorder to understand the meaning of the sutra, we have to allude to 


Chàndogyopanisad. Gautama's inclination arose to initiate and 
instruct Satyakama when the absence of that Stidrahood had been 
ascertained. “There is an other reason" he adds “ when Gautama 
tries to initiate and instruct Jabala, the absence of Südrahood in Jabala 
is established by his truthfull words. Satyakama son of Jabala, 
requested the Gautama to instruct him. Gautama asked his gotra before 
his initiation. Satyakama asked the name of his father and his gotra. 
The mother was not able to reveal the correct name of his father 
because she had worked as maid in several homes. Satyakama Jabala 
approached again the Gautama and revealed the truth that he could 
not tell the name of his gotra. Hearing this, Gautama confirmed that 
Satyakama is a Brahmin. Only Brahmins can say these types of truth, 
as stated by the Upanisad: “No non-brahmin can dare such a truth. O 
amiable one, bring sacrificial faggot, I shall initiate you because you 


did not depart from truth”. 


Thus Sankara proclaims that born Südras are not qualified and 
has no right to knowledge is well established from the fact that great 
scholars like Gautama has practised some devices to make sure before 


imparting knowledge that disciples like Satyakama were not Stidras. 


The meaning of the final sutra, HYATT a dya, is that 


the Siidras have no right to learn Veda, because smrti prohibited for 


17 


the Sudra the hearing, study and acquisition of the meaning of the 


Vedas. 


The explanations and arguments of Sankara on this sutra are very 
important. The former sutra and its interpretations are re-inforced by 
Sankara using quotations from both Sruti and Smrti. But here, to re- 
inforce his arguments and to expel the Stidras from Vedic education, 
Sankara completely followed the dharma sutras and smrti texts. He 
searched the evidences to expel the downtrodden from the horizon of 
Veda and education. According to Sankara, the Südras are debarred 
from hearing, learning and acquiring the meaning of Veda by the 
smrtis. The smrtis never gave the permission of vedic education to 


the Sūdras. Sankara gives evidences from the smrti texts : 


1. “Then should be happen to hear the Vedas, the expiation 


consists in his ears being filled with led and lac” 


2. *He who is a Sudrais a walking crematorium. Hence one should 
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not read in the neighborhood of a Sudra”. 


3. *If the Sudra recites Veda, his tongue should be chopped and 


if Sudra learn the Veda his body should be cut in to pieces”. 


4. “Vedic knowledge should not be given to the Sudras”.!! 


5. “Study, sacrifice and distribution of gifts are only for the twice 


born”.! 
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6. “Epics and puranas should be read for the four varnas”.” 


By considering the above citations from the smrti texts like 
Gautamadharmasutra, Vasistadharmasutra, Manusmrti and 
Mahabharata, Sañkara declares the prohibition of Sudras from vedic 
education. The sixth citations from Mahabharata, according to 
Sankara, says that all the four varnas have the right to hear the epics 
and puranas. But the Vedas are strictly limited for the twice born 
people. Thus according to the Smrtis, the Sudras have no right to 


vedic knowledge. 


Through the interpretations of the five maxims of Brahmasutra, 
Sankara undoubtedly states that the Stidra has no right to study Veda. 
He believes that the reasons for the ban is clear in the Sruti. That is 
why he cites the evidences against the Vedic education of Stidras 
from Veda. Here, the term Sruti or Veda includes all the four sections 
of Veda, ie, Samhita, Brahmana, Aranyaka and Upanisads. The 
intellectual and logical supremacy of Sankara is very clear in the 
interpretation of Brahmasutra. But it is to be noted that, the intellectual 
sharpness and hermeneutical power can be seen in the commentary 


of Apasudradhikarana. 


The views of Sankara on the first sutra make some semantic and 


etymological clarifications. Here, the term Sudra, according to 
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Sañkara, is not fit to convey the meaning ofa varna or caste, because 
it cannot be established a conventional meaning. The word Sudra 
according to Sankara, is coming from suk means grief. The general 
meaning of varna cannot be accepted. But the particular meaning for 
a particular person is possible. Thus the word Sudra addressed for 
Janasruti doesnot make the meaning of a category or varna. The 
contextual meaning should be accepted in this particular space. So 
Janasruti, according to Sankara, is not a member of Südra varna. 
Thus the reference of Chandogya Upanisad doesnot consider the 


Janašruti, the well educated in Veda, as a Südra. 


The second sutra's interpretation tries to declare the varna of 
Janasruti. The explanations of former sutra tries to depict that Janasruti 
is not a member of Sudra caste. But, here, Sahkara confirms that the 
varna of Jānašruti is Ksatriya. His arguments again depend on the 
Vedic scriptures. The Uapanisads and Brahmanas can give the 
evidences to prove that Jana$ruti is a Ksatriya. Sankara says that 
Chandogya Upanisad (4.3.5) and Tandhyabrahmana (20.12.5) reveal 
the Abhipratari Caitraratha is a Ksatriya and the Jana$ruti is described 
along with the Caitraratha. So, due to the consideration of Janasruti 
with the Caitraratha a member of Ksatriya varna, he is also a Ksatriya. 
The member of the same category are always considered together. 


He gives another reason for the Ksatriyahood of Jana$ruti. The signs 
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of wealth like charioteer are the clarifications ofthe varna of Janašruti. 
A member of downtrodden group is not able to acquire the wealth, 
and the chariot is always used by the upper castes, especially the 
warrior caste; Ksatriya. Thus, Sankara concludes the interpretation 
of the second sutra that Raikva taught Janasruti who was a Ksatriya 
and a born Südra should not be taught the vedic secret. The lines of 
vedic scriptures support this view. So, Stidras have no right to learn 


Veda.!* 


Sankarabhasya of the third sutra of Apastidradhikarana discloses 
his partiality to the elite class. He explains that the Sruti describes 
about the sixteen samskaras. But these sixteen samskaras are not 
advised for the last varna. Sankara adds that the Vedas directs to 
perform the upanayana, one of the samskaras, to acquire the vedic 
knowledge. Satapathabrahmana (11.5.3.13) and Chandogya Upanisad 
(7.1.1; 5.11.7) mention the vedic education after the initiation. The 
initiation is advised only for the twice born. The Stidras have no right 
to Brahmavidya because they have no right to upanayana. The 
interpretation of Sankara on this sutra has a specialty. Here, Sankara 
depends the Smrti text which is not considered as pramana for right 
knowledge, to prove the claimlessness of Sudra. He quotes Manusmrti 


(10.4; 10.12.6) twice to affirm his opinion. The strong intention of 


21 


Sankara to expell the depressed class from the vedic education made 


him a depender of secondary resources like Smrtis. 


The approaches of Sankara towards the so called upper varna and 
the lower class are very clear in the interpretation of fourth sutra. He 
cites a story in Chandogya Upanisad (4.4.5). It undoubtedly says that 
a Brahmana never give up the way of truth and a Sudra can do. 
Sankara tries to strengthen the brahmanic supremacy, elite authority 
and the suppression of the Stidras through the words of Gautama in 


Chandogya Upanisad. 


The interpretation of the fifth sutra of Apasudradhikarana gives a 
clear picture on the view of Sankara related with the social hierarchy. 
Here, he reveals his strong opinion against the depressed and the 
downtrodden people. By the interpretation of the fifth sutra, Sankara 
unveils his anti-Sudra face more clearly. No vedic scriptures are cited 
here to prove the rightlessness of Sudra. Without any embarrassment, 
Sañkara accepts most reactionary verses from dharmasutras and 
Manusmrti to reJect the claim of Sudra. It is also noted that he 
completely reJects the power of Veda as a pramana and recognize 
the authority of Smrtis and epics. On the other hand, Sañkara 
completely failed to produce a single sentence of original Vedasamhita 


to prove the ban of Sudra from vedic education. 
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Notes: 


1 


admi srrfereramfre | (Sañkarabhasya: 33). 
2. 
3. 


cb wx Wadd Gat Agana vem (CH, 4.13). 
ATMA TOIT STET MAA | FLAT ARS ATA AHI | 
(Sañkarabhasya: 542). 


. HAAG Mah I PYAAR Uae ATARI fares | 


(CH, 4.3.5). 


. Uda d fang sar enm (TB, 20.12.15). 


Waar | 
Gama màn TARTSNGRI efe | JATU NT ST 
arrama: | (Sañkarabhasya: 544). 


. Tasa aape atest areas cat del + wee (CH, 


4.2.4-5). 


. SMA dā Saya: AVA MAWAT | (GDS, 2.3.4). 


TEA URSA d VEE AFA LEA A emen (VDS, 
18.11.12). 


10. aret fstgar=ə<: | mot RAT | (GDS, 2.3.4). 
11.4 pra nia <= (MS, 4.80). 

12. gm mar ma | (GDS, 9.1). 

13. sarenga auia (MB, 12.384.47). 

14. stat +T IET | (Sañkarabhasya: 544). 


Chapter 3 


Vision and Mission of Sri Sankara 


Advaita philosophy is considered as one of the main schools of 
Indian thought which is developed through ages and its influence on 
other philosophical schools shows the socio cultural supremacy in 
the history of Indian thought. The approach of Advaita Vedanta to 
the material world is purely idealistic. It was originated from the 
thoughts of vedic people and developed by the influence of various 
philosophical schools and concepts through the course of time. The 
present philosophical state of the Advaita Vedanta is a result of the 
long process of co operation and rejection of various philosophical 
concepts which contributed their historical attempts in the cultural 
life of ancient India. The scholars like Yājiiavalkya, Dharmakirtti, 
Nagarjuna, Gaudapada, Sri Sankara, Vivekananda, Sri Narayanguru 
and other modern scholars interpreted the philosophy of Advaita as 


per the necessity of their time. 


The idealistic tendencies in Indian philosophy were strengthened 


in the medieval phase of Indian history. Most of the idealist 


philosophies like Advaita Vedanta and Mahayana school of Buddhist 
philosophy were the main cultural production of the medieval phase 
that developed by the surplus of the society. Rejection of empirical 
reality is the fundamental view of both of the philosophies. That is 
why the Advaita of Sankara is said as the philosophical continuation 
of ancient Advaita which observed the power from the Mahayana 
Buddhism. It is coined from the idealistic tendencies of Upanisads 
and developed through the Brahmasitra, Bhagavadgita and 


Gaudapādakārika to the world of Sankara. 


The world, according to Advaita, is not reality. It is not included 
in the boundary of the knowledge of sense organs. Most of the 
Upanisads proclaim that the reality is beyond the empirical world.' 
According to the Upanisads, the reality is Brahman. Before the creation 
of the world all these were Atma. It parted itself to Pati and Patni. 

“danu SMA a SAAT Ba Oda, dd: WASA wed g 

amaaa” (BR.14. 1-3) 

“SIT dl Sac UST Ad | q SAM CIEMS | Tas Uq 

qeu aye Aešyd (AL.1.1.1-3). 

“ad aT S+ YIM AT, TA ATA Stara, qq ARITA TATA, 

da SMA dq sel (TA 3.1). 

“ad aitas sr Aster Sd Sa” (CH.3.14.1). 


"gaumi faerat (SV 1.10). 


The Brahman which defined as satya-jnana-anantarUpa, is mere 
caitanya. In the later times some of the upanisads reveal the union of 
Brahman and Atman. The essence of universe and the individual 
conscious are not seperable. This concept of oneness is the basic 
contribution of upanisadic Advaita. Sakara accepted the elements 
of the concept of monism from the upanisad to develop his Advaita 


thought. 


Bhagavadgita is one of the main works on Advaita philosophy 
which is used to explain the vastness of the advaitic philosophy by 
Sankara. The work is also considered as the tool for the re installation 
of the four fold varna system after the stromes of socio cultural 
interventions of the concepts like Buddhism and Jainism. The Atman, 
base of the universe, is avyakta, acintya and beyond change (BG, 
2.25). He rules in the hearts (18.62). He fulfils the desires of the 
upasaka (7.22). The muktas feel the universe in him avoiding all the 


wants. The universe originated from the supreme, Atman (9.10). 


Brahmasūtra is also written from a socio cultural milieu that 
embraced all the social hierarchy like the time of Bhagavadgita. 
Brahmasūtra combined the idealistic concepts which dispersed in 


various upanisads and shaped it as a firm movement. Scholars opine 


that Brahmasütra was composed only after Bhagavadgita, though it 
is totally silenced about Gita. The famous commentators like Sankara, 
Ramanuja and Madhva believed that some of the maxims of 
Brahmasütra are borrowed from Gita. Sankara says that Brahmasutra 
is a garland made out of the flowers of Advaita in the upanisads: 
“Sarata AA Aa Farry” (1.2). 

Brahmasutra is a work which is considered as the basic text for 
various schools of Vedanta like Advaita, Dvaita and Visistadvaita. 
The scholars belonging to various schools of thought interpreted the 
work as per their philosophical speculations. In other words 
Brahmasūtra is able to be interpreted in the basis of different schools 
of Vedanta. 


Mahayana Buddhism is one ofthe great philosophies which highly 
influenced Sankara. In his Sankhyapravacanabhasya, Vijnanabhiksu 
called Sankara as Pracchanna Buddha.” The Vijnanavadins, one of 
the schools of Mahayana Buddhism accepted the three states of the 
universe, parikalpita, paratantra and paranispanna. It is noted that the 
pratibhasika, vyavaharika and paramarthika revealed by Sankara is 
not different from that of vijnanavadins. Both of the philosophies 
recognized the mortality and dynamic nature of the universe. The 


universe is not real. The ultimate reality for the two schools is not the 


empirical world. Though both of the philosophies joined in basic 
concepts, Mahayana Bhuddism and the Advaita of Sankara differ in 
the explanations of the views. But the influence of the Buddhist 
philosophers like Dharmakirti and Nagarjuna is clear in the views of 
Sankara. Without Nagarjuna, the philosophy of Sankara is nothing 


but an intellectual exercise in language (Adat, 2002:11). 


The work of Gaudapada, Mandukyakarika based on 
Mandukyopanisad made a strong foundation to the Advaita Vedanta. 
Sankara led the chariot of his philosophy through highways of 
Gaudapada expanded and developed by his Mandukyakarika. The 
work is also considered as one of the philosophical texts that is 
embraced by the main concepts of Buddhist thought. The 
Alatisantiprakrana, the last portions of the work is treated as the 
composition of a Buddhist scholar. Most of the concepts and 
arguments of the text like ajati-vaitathyvada and samvrtti- 
paramarthasiddhanta are accepted from the Buddhist philosophical 
tradition. It can be considered, as the bridging work between Buddha 
and Sankara. We can also, see that the concept of maya originated in 
Švetāšvataropanisad developed through Bhagavadgīta, became an 
independent philosophical concept in Gaudapādakārika. The 
rejections of dvaita and the affirmation of the union of Atman and 


Brahman are completely stated in this work: 


“Taras ec 

aad WAR: |” (GK, 1.17) 

“Md ad + [WE (Ibid, 1.18) 

“DATAN ANAA dq: ATA | 

a Ud qud Wage FI (bid, 2.1.2) 

“Qa Tq Sas ad AUT HA: 

Ta AA SATATA ēd AUT HA: |” (Ibid, 3.19) 

The rajjusarpavibhranti or the illusion of rope and snake is one of 

the main examples for the mayavada and ajnana concept explained 


by Sankara. We can see that the illustration is revealed in 


Gaudapadakarika. 
“ASAT AM TR (Tpi 
AYEM PT Ad eae TAT fepe |”? 


The Atman is recognised as many forms due to the ignorance just 
as the rope is mistaken as snake or fountain in the darkness (Ibid, 


2.17). 


It is very clear that Sankara is not the founder of Advaita in the 
history of Indian philosophy. But, he gave a new face to the Advaita 
thought by accepting the earlier advaitic concepts and re-inforced the 


upanisadic philosophy with the help of the concepts of Buddhism 
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which is developed as one of the main opponent of vedic tradition 


(Hiriyanna, 2005: 370-79). 


The time of Sañkara deserves a special consideration in the phase 
of Indian history. It was a period after the socio- cultural intervention 
of the deep influence of Buddhism. The time of Gupta Empire 
promoted the vedic tradition based on four-fold varna system. The 
peak time of caturvarnya and the domination of priest craft were the 
main hall mark of Gupta era? The yajhas and other vedic sacrifices 
based on karma theory led the social order of the time. The upper 
caste people enjoyed all the privileges and the depressed class had to 
face the cruelty ofthe upper class society. Most of the people including 
the higher varnas like Vai$yas also want a social change in the time. 
The social mobilisation against the unwanted vedic sacrifices and 
social stratification made by Buddhism was the important social 
movement after the era of Gupta reign. The Buddha and pre- Buddha 
phase of Indian history lost the tradition of upanisadic knowledge. 
The era of Gupta empire held the karma theory based on varna system. 
They promoted and protected the vedic yagas and other sacrifices 
and completely ignored the importance of jnana theory based on 
upanisadic knowledge. Buddha rejected both of the karma and jnana 
direction declared in vedic tradition. After the time of Buddha, Sahkara 


introduced the new version of Advaita philosophy which intertwined 
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the upanisadic concepts of vedic tradition with the basic principles of 
Buddhist philosophy. The social condition of Sankara coined the 
necessities of the people better than the status guo.* It is noted that 
most of the concepts of karma theory were rejected by Sankara in his 
advaita philosophy and accepted the Buddhist concepts related with 
the egalitarian views. But the central point in the culture of karma, 
the social stratification based on varna, was not rejected by Sankara’s 
philosophy. The anti-caste movement was one of the main aims of 
Buddha. Sankara’s philosophy failed to accept the egalitarian social 


system proclaimed by Buddha. 


Apasudradhikarana of Sankara gives a clear picture about the 
social concept of the great sage of Advaita philosophy. While 
interpreting the 34 to 38 sutras in the third khanda of the first chapter 
of Brahmasiitra, Sankara lost his idea of oneness and the importance 
of monism. The approach of Sañkara towards the downtrodden people 
are very clear in the interpretation of Apasudradhikarana. He used 
enough space to explain that the Sudra people have no right to learn 
Veda. More over, he depends on the Dharmasutras and smrti text to 
reject the depressed people from education. His idea of oneness and 
the Advaita philosophy became mere intellectual exercise in this 
context. Without any embarrassment, Sañkara accepts most 


reactionary verses from the smrtis to oppose the education of Sudras. 
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“Sri Sankara served the historical mission of stabilising and 
regularising the new power structure of feudalism emerged with the 
decline of Gupta Empire. His philosophy contributed to the acceptance 
of the new kind of feudalism by the people. So he earned the 
unqualified support of the ruling class of that period. Sankara’s 
philosophical programmes could make the people, especially the 
working class people, the slaves of a silenced culture. He taught that 
the world itself is a maya or a notion and that the ultimate truth is 
only Brahman. This philosophy helped the dominant class to establish 
the socio-political relations, the caste system and the socio-historical 
necessities of the new model of feudalism. Even while Sri Sankara 
declared that Brahman is the only truth at the Paramarthika level, he 
taught that caste and caturvarnya are valid at the physical level. He 
contended that Stidra and Candala are not eligible to study the Vedas. 
If ever they study, utter or hear Vedas, they must be subjected to 
barbaric punishments like mutilation of toungue, deafing of ears by 
pouring molten lead or mutilation of body itself. He rationally argued 
for these types of savage penalties. It was a strategic move to resist 
the influence of Buddhist, Jain and Carvaka philosophies on the 
people. It was also a calculated attempt to reverse the social upliftment 
achieved by the few Sūdras through the development of production 


and sale in new trades. Sankara was the philosopher of the feudalism 
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who put down the Sudras with authority and skill. He travelled 
throughout India for a subversive historical purpose. He appropriated 
Hinduism and its spiritual philosophy for the new kind of feudalism. 
He was an effective organiser who could easily make Hinduism 
subservient to feudalism. In fact Sañkara was the first one to organize 
across India the popular Hinduism. He used and strengthened it as a 
philosophical and spiritual instrument for the unification of feudal 
society and the reactionary caste system. Sankara declared bhakti, 
the principle of total surrender, as a means of moksa, or salvation. He 
led the weak and the poor to the path of moksa at the spiritual level. 
But at the political level he led them to the socio-economic structure 
of feudalism and caste system. The four purusarthas; dharma, artha, 
kama and moksa constitute the ideology of the dominant ruling class. 
Sankara led ordinary people through the life of purusarthas and made 
them inheriters of a silent culture. Sankara’s philosophy is, in fact, a 
tool of spiritual hegemony and sanctity of power for the ruling class. 
But it is a philosophy appropriated for silencing the common 


masses”’(Dharmaraj Adat, 2004:95-97). 


By considering most of the works and the life of Sankara, it is 
clear that Sankara was not an Advaita philosopher in praxis. He was 
a dvaita in his life. Sankara proclaimed the reality of Brahman and 


the illusion of the world. But in his life and works he accepted all 
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empirical things to teach and propagate the concept of Advaita 
Vedanta. He depended on the unwanted smrtis to protect his class 
interests. He was not free from the social customes. He founded four 
mathas in the four corners of India to propagate his ideas. He made 
many debates with other scholars to establish his views. He wrote 
many books including Bhasyas and Stotras. He travelled throughout 
India and used food, dress and shelter like other people. How can one 
explain Sankara is an advaitic sage? He lived as a man in that time 
and followed every social custom of that time. How can one learn 
about Brahman in the empirical world which is defined as illusion? 
The division of the three states of pratibhasika, vyavaharika and 
paramarthika is the clear explanation that no one can escape from 
dvaita. If Sañkara got the paramarthika knowledge how can he return 
to the vyavaharika space? According to Upanisads, it is not possible 
when one emancipate the Brahman, he lost his karmas, breaks all 
bonds ends all doubts (MU.2.2.9). One who manifest the supreme 
Atman never debate with other (MV, 3.1.4). The emancipated soul 
rejects all dharma, adharma and punya-papa and reaches to the 


paramatma (MU, 3.1.3). 


Atmajñana is the knowledge which realise that all the diversities 
are mere illusions and the base of every phenomenon is the supreme 


Atman. The ignorance or ajñana in the heart will be perished like the 
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darkness in sun rise. All the davitabhavas ruin in the state of 
Brahmajnana. After the emancipation he cannot feel him because he 
would become the part of the supreme soul or he himself became the 
paramatman. There is no chance for the feeling “You” and ‘Me’. He 
cannot feel the otherness. He cannot compete with other people and 
cannot try to establish his arguments. He is completely free from the 


duties of a living being. 


As discussed earlier, Sankara did all the duties of a common man 
in the empirical world. He had intensions. He had to establish his 
concepts among the people in his time. So he wrote books, build 
institutions, defeated his intellectual opponents and travelled 
throughout India to propagate his ideology. He was not able to reject 
the social stratification based on the four fold system of varna. He 
accepted the social concepts which protected the supremacy of higher 


class in the society. 


In the interpretation of the fifth sutra of Apasudradhikarana 
Sankara reveals his partiality to the feudal system and cites the smrtis 
to reject the Stidras from vedic education. According to him, the 
Stidras are debarred from learning and acquiring the meaning of Veda 
by the smrtis. The smrtis never gave the permission of vedic education 


to the Südras. Sankara gives more evidences from the smrti texts 


13 


which are always considered as the canonical tenableness of feudal 
system in Indian history. Sudra should be happen to hear the Vedas, 
the expiation consists in his ears being filled with lead and lac 
(GDS.2.3.4). Sudra isa walking crematorium. Hence one should not 
read in the neighbourhood of a Sudra (VDS.18.11.12). If the Sudra 
recites Veda, his tongue should be chopped and if Sudra learn the 
Veda his body should be cut in to pieces (GDS.2.3.4). Vedic 
knowledge should not be given to Stidras (MS.4.8.0). Through the 
interpretation of the five maxims of Brahmasūtra, Sankara 
undoubtedly states that the Stidra has no right to study Veda. It is 
clear that he did not want to change any social customs prevailed in 
the time of Sankara. Moreover he protected the interests of the upper 
class and completely avoids the depressed community. The concept 
of oneness was not practised even in the case of an egalitarian concept 
of the society by Sankara. In the work, Manisapancakam, attributed 
to Sankara states that a member of Candala community is acceptable 
to learn about the supreme Atman, if he is able to teach it 
(Manisāpatīcakam.2). By considering the above views depicted in 
the Apašūdrādhikaraņa, the proclamation of Manisāpaticakam is a 
group of hollow words. Sankara strictly closed every door to enter 


the world of Veda in the commentary of Brahmasūtra. It is not possible 


to approach the vedic wisdom for a Südra. How can a Candala learn 


the teachings of upanisads based on Advaita philosophy. 


The philosophy of Sankara strengthened the casteism on the one 
hand and kept away the Sudras from education on the other. No other 
interpreter had effectively and authoritatively explained the 
Apasudradhikarana part of Brahmasutra (Dharmaraj Adat: 97). His 
interpretation fortified the social inequalities that exist at the empirical 


level. 


Sankara’s philosophy gives the concept of oneness in the world 
of Indian thought. But, practically he do not promote the egalitarian 
activities in the society. He always try to protect the interests of the 
higher castes in the social system and vehemently opposed the rights 
of the depressed group. He is not beyond the social conditions of his 
time. He revealed his ideas based on his class interests and recognized 
the social stratification during his time. He never questioned the 
supremacy and hegemony of the upper class. All the theories based 
on the advaitic thought and the oneness surrounded to the upper class 
interests. Sankara was not able to master the status quo ofthe stratified 
social condition. But he had created some crevices in the social 


concepts in his time. 
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Notes 


We can see an entirely different interpretation of the 
upanisadic philosophy in the book Upanisadic Philosophy - 
A Rethinking written by Dr. Dharmaraj Adat. Even the word 
Brahman is interpreted as the fundamental materialistic cause 


from which the entire nature developed. 


For more details, see Dr. Dharmaraj Adat, 2002: 10-11. 
Here he gives more clarifications of the Buddhist influences 


, 
on Sañkara. 


The decline of the centralised Gupta empire is a landmark 
in Indian history. This resulted in the emergence of small power 
structures involving barons and feudal lords. It was a new phase 
of Indian feudalism. The new breed of rulers tried to win the 
support of the people. For this purpose they looked forward to 
the spiritual leaders for philosophical programmes. Thus their 
attention lingered on Sri Sakara who emerged with a new 
reformist voice in the society. They realised that Sri Sankara's 
philosophy could reinforce the caste system, the foundation 
of Indian feudalism. Sri Sañkara had, thus, become the centre 
attention of the society and the rulers (Dharmaraj Adat, 2004: 
95). 


Between 500 AD and 900 AD, the history of India 
witnessed the emergence of regional kingdoms like Pallavas, 
Chalukyas and Rashtrakudas. For more details see Thapar, 
2003: 326-62. 


Chapter 4 


Vedadhikaranirupana of Cattampi Svamikal 
A Textual Analysis 


The Social condition of Kerala during 19" Century was considered 
as the transitional point of Kerala Society. The society had to face the 
drastic changes in the period. Before analyzing the social condition 
of Kerala in 19" century, we have to understand the social structure 
of Kerala that continued till the peak time of colonial interventions. 
A clear cut of four —fold carturvarnya system did not exist in the case 
of ancient Kerala society. As distinct from the ancient European states 
of Greece and Rome, and most of the earlier Asian states of Egypt 
and Babylonia, the social division into an exploiting minority and 
exploited majority assumed in India the form ofthe four-fold system 
of varna to begin with, and then of the multitude of castes which in 
their turn proliferated in to various sub-castes. The first three varnas 
formed the upper castes of Indian society, while the last, the Südra, 
constituted the overwhelming majority of the labourers (EMS, 


1984:16). 


An integral part of the Dravidian social structure which was 
developing in the southern parts of India as a parallel to the vedic 
Society in the North, Kerala had, down to the colonial era, features of 
socio-cultural life which marked it off from both like Northern vedic 
and Southern Dravidian structure of social stratification. The 
peculiarity in social and family life and land relations of Kerala marked 
off from the cultures of North Indian vedic order and other parts of 


south India. 


As in the other parts of India the Brahmanas were the top of social 
hierarchy in Kerala Society. They were the first stratum of Kerala 
society. The Ksatriyas, very few in numbers, was not treated as the 
only one ruling class of the society. Most ruling families were non 
Ksatriyas in Kerala (EMS, op.cit: 27) The Nairs were the traditional 
warriors of Kerala in ancient times. Sometimes they performed the 
functions of the Ksatriya with those of the Vaisya and the Sidra. 
The lack of the middle two varnas made the dignity of Nairs as 
Ksatriyas and Vai$yas. But the term Sudra indicated the Nair 
community. They were called as Sudras but considered as the very 
next stratum to the Brahmanas. All the downtrodden community were 
not included in the group of Sudra. Majority people were out casted 


and they were not considered as the part of vedic or brahminic order. 


They were not included in the four-fold system in the pre-colonial 


times in India. 


The main characteristic of Kerala Society during nineteenth century 
was the deep social stratification based on the jati system. Purity was 
the pivot on which the jati turned. The feeling of Jati system was 
strong and rigid because the ideas regarding purity and pollution were 
also rigid. Diginity of the labour was not concern of the society. So 
the manual works were left to the depressed people. The octopus grip 
ofthe feudal lords coupled with that of jati system had its far reaching 
effects which inflicted mental slavory on the last stratum, who were 
made to believe that their very existence was for the benefit of the 
upper cast feudal and religious lords. The higher cast people believed 
that they have the right to punish the down trodden people (Mahadev 
Desai, 1937:17). 


It was very difficult to draw the difference between the cast 
hierarchy and class hierarchy in Kerala. In other words the social 
hierarchy and the economical hierarchy were intertwined to each other 
in the society. The class and the cast or Jati, reinforced and coincided 
each other (F.Osella and C.Osella, 2000:23) In the social situation of 
Kerala, the depressed communities faced both social and economic 


deprivation. Socialy the Jati system was a means of oppression and 


economically a means of exploitation. In his book, Bhaskaranunny 
gives a detailed discription on various Jaties and Upajaties prevalent 
in the society of Kerala during the early 19" centuary. It is considered 
that there were 64 castes in the Kerala society. They were the 
Brahmanas-8, the Nyunavargas-2, The Antaralajas-12, the Sudras- 
18, the Silpis -6, the Patitas -10, and the lowest-8, (1998:175). But 
the census report of India mentiones that the Kerala society was 
divided into 1992 castes, which were again divided in to 1070 
subdivisions. The Tamil Brahmanas, Namputiris, few Ksatriyas and 
the Nairs constituted the high elite castes in the society. The Ezhavas, 
Tiyyas, the Cannars, the Pulayas, the Parayas and few others were 


categorized as low castes (Menon P.K.K, 2001:56). 


Almost all landlords of Kerala were either Brahmins or Nairs. 
Among them the Brahmins enjoined special concessions from the 
ruling families. To protect their social dignity and hegemony, the 
Brahmins created myths and tales in-connection with their supremacy 
on land. The story of Parasurama in the books like Keralolpatti and 
Keralamahatmyam clearly depiet their infalliable right on land. The 
Smrti texts like Satikarasmrti were written to introduced special 
customs for the social interest of Brahmins. They were belived that 


the Smrti text was written by Sri Sankara for the Brahmins of Kerala. 


64 special amendments can be seen in the Satikarasmrti . The text is 
intented to practice only in the society of Kerala. The rites and customs 
explained in this text are entirely different from that of the Brahmins 


outside Kerala (Satkarasmrti, 12.4.1-28). 


Untouchability and unapproachability had cropped up in the 
middle of 19" century. The low caste people were prohibited from 
walking through public roads, entering temples and using ornaments 
and public facilities. The higher caste people would be polluted by 
the touch of all other castes below them and by the approach of all 
castes lower than the Nairs. According to the grade of caste, each 
community was allotted a certain distance to go near a Namputiri 
(Subrahmanya Iyer, 1932:25) According to William logan the Pulaya 
should be 64 feet away from a Namputiri, the Ezhava 12 feet and the 
Nair 4 feet. Even kings had to observe the untouchability rules. Kings, 
being Ksatriyas in general, could not touch a Namputiri and should 


be 2 feet away from him (1995:118) 


The second half of the 19" century of Kerala has witnessed a 
considerable change in every field of social life. Social reformation 
and mobility are the main features of this era. The strong elements of 
orthodox feudal concepts have to face a sudden attack from all side 
of social life. The conflit between colonial modernity and tradition 
paved the way to the social transformation of Kerala. The Social 
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concept, rites, customs, religious observations, family life, social 
heiarchy and other practices, mentioned above had to address the 
drastic changes. Reformation in the field of social life was the hall 
mark of this period. A large number of individuals and movements 
came forward to bear the flag of radical changes in the society. The 
renaissance in India's socio political field in the beginning ofthe 18" 
century AD attained its top in the 20" century. Kerala has made 
considerable contribution to strengthen this nationwide phenomenon. 
It cannot be analyzed without considering the international changes 


and the complexity. 


There was no single or simple reason before the process of 
renaissance and social reformations. In Europe, renaissance in 
literature in the form oftranslation ofthe religion text Drvine Comedy, 
in to common language, was considered as the pioneer steps of western 
renaissance in 16" century (P. Govindapilla, 2004: 15) The inventions 
of steam engine, industrial revolution, colonial interventions etc are 
considered as the main causes of social mobilization and renaissance 
in all overthe world. The concepts like equality, freedom, democracy, 
socialism, humanism and other egalitarian views were taken as the 
tools for social reformations. Modern education played a main role 


in renaissance. Monarchy was sided to democracy; political 


boundaries expanded to new nations; villagers and the mob became 
citizens; member of a caste transformed to a new individual. The 
centre of all conversation becomes the human being. The human 
centered views were developed and the existence of self dignity and 


the birth of independed person opened every door to new society. 


The time of the beginning of the renaissance process in Kerala is 
not easy to determine. The indigenous renaissance movements can 
be seen in ancient times of Kerala society when the cultural and literary 
reformation had been developed by the activities of Ezhuthachan and 
Bhakti movements. During the second half of 19" century, as a result 
of colonial intervention and the continuity of reacting to the tradition 
of indigenous thoughts brought with it the tendencies of modern 


renaissance movement in Kerala. 


The strong and power full reformative movements and the sense 
of modern renaissance, came only after the direct interventions of 
colonial powers in India. The leaders like Rajaram Mohan Roy, 
Dayanda Saraswathi and Jyotirao Phule deeply influenced every nook 
and corners of Indian society. There was a chronological gap for three 
or four centuries between modern Indian and western renaissance. 
The modern renaissance in India which was spread all over the country 


including Kerala, during the 19" century, influenced all the populace 


with variations. Mainly two factors — colonial hegemony and the 
cast oriented social system differ Indian renaissance from the western. 
Some ofthe historiens belived that modernisation and renaissance in 
India were the profitable result or colonial dominance (Majumdar 


R.C, 1962:24) 


But the scholars like Dr. K.N. Panicker states that the argument is 
not a fact. (1995:10-18). According to them, the colonial people tried 
to reconstruct the system of the territories which were conquered by 
them for their capitalist interests. Though it had some positive facts, 
they expanded the distance between the poor and rich. Their activities 
did not make changes on the class system. The feudal groups 
transformed to modern middle class. So the changes were not effected 
in class division in colonial period. “Modern Bourgeois society rising 
out of the ruins or feudal society did not make and end of class 
antagonisms. It merely set up new classes in place of the old; new 
conditions of oppression; new embodiments of struggle? (Karl Marx 


and Frederich Engels, 1848:2) 


There are mainly two streams of Indian renaissance have been 
marked. At the time of colonial rule, two types of social movements 
were noticed. The first 1s transitional and other is acculturative. 


Transitional movements had their origins in the pre-colonial times 


and developed from indigineous forms of scio religious dissent with 
little or no influence from the colonial milieu (Kenneth W. Jones, 
1994:3). There was no inducing alien power to promote the 
movements of Buddha, Jaina and the Bakthi movements, which 
developed and spread all over India during 8" to 15" centuries. They 
have their own education. They developed their vision from the 
indegeneous capital of culture. The renaissances leaders of India like 
Swami Narayana in Gujarat, Mahima Gosai in Orisa and Ayya 
Vaikundar, Sri Narayana Guru, and Cattampi Svamikal moulded 
their activities on the basis of Indian concepts. They had little 
knowledge in western language. All these leaders mentioned above 
are treated as the leaders of transitional renaissance movement in 
India (Govindapilla, 2004:21-22). Acculturative movements formed 
with in the colonial space and was led by the leaders who absorbed 
the cultural capital from both of western and Indian surroundings. 
Kenneth W Jones explains: “The Founder of such a movement may 
or may not have been drawn into the world of British culture, but his 
followers and those who moved into position of leadership were 
largely English — educated south Asians influenced by the specific 
culture of England. Acculturate movements sought an accommodation 
to the fact of British supremacy to the colonial milieu that such 


supremacy had created, and to the personal position of its members 
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within the colonial world. The basics such movement and many of 
their declared aims rested on the indigeneous heritage of social and 
religious protest. In no way were acculturative movements totally 
new or without roots in the general high culture of south Asia and the 
specific sub-cultures of a given region. Thus the difference the 
transitional and acculturative movement was primarily at their point 
of origin" (Op.cit: 3-4). 

Though the two types of renaissance had separate existence, the 
acculturative movement is considered as the continuation of the 
transitional movement. Every movement which is considered as 
acculturative was transitional in its early form. Sri Narayana Guru is 
the leader of transitional movement and his disciples were well 
equipped by English and educated from modern educational 
institution. Humanism, secularism, rationalism, socialism and 
democracy were considered as main fundamental theories of 
renaissance as in Europe. Some middle class educated people tried to 


intertwined modern concept with Indian culture. 


Religious reformations were the primary steps of renaissance. Most 
ofthe renaissance leaders were initially religious reformers in Kerala. 
The internal inequality ofthe religion was addressed by these leaders. 


Religion had a main role in the society of Kerala during this period. 
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Besides the semetic religion, the majority of the people were forced 
to search their identity of religion. Hundreds of jatis and upajaties 
were pressured to become the members of new born Hindu Religion. 
The low caste people were considered as the members of Hindu 
religion. It is noted that the question on the space of avarnas in religion 
was one of the issues addressed by the leaders. The report of the 
temple entry enquiry committee in 1932 discussed this problem in 
detail: ^Are avarnas Hindus? It is in this state of divided views that 
we have to deal with this problem. On the threshold of this controversy, 
we are met by the question whether the avarnas are Hindus. The 
demand for temple entry is conditioned primarily upon an affirmative 
answer to this question. Some of the opponents of temple entry 
maintain that, in the sense in which alone the question is relevant to 
the issue, they are not Hindus” (Subrahamanya Aiyar V S, 1934:44). 
After a brief discussion on the term Hindu, the Report says: “Certain 
religions are found to have risen in India subsequently like Jainism 
and Buddhism, or been introduced in to India like Christianity and 
Mohamadism. Indians who did not follow any ofthese religions were 


lumped together as followers of Hinduism” (Ibid: 47). 


The position of religion during the early decades of nineteenth 
century of Kerala was very complex. Besides the Muslims and 


Christians, the majority of the people had no specific religion. In 


12 


other words the castes and sub castes of Kerala had to search their 
religion. This searching mentality for a religion was the creation of 
the influence of colonial culture through western education of the 
newborn middle class in the society. The religious reforms mainly 
focused the internal equality of each religion that they represented. 
The orthodox elite class did not recognize the low caste people as the 
members of same religion. But the creation of the middle class leaders 
tried to protest the caste rigidity and proclaimed that there are enough 
space for these people in Hindu religion. Conversion of the low caste 
people to other religions like Christians and Muslims had re-inforced 
the process of reformation in the so called Hindu religion. Though 
the religious reformation was considered as the initial step of social 
renaissance, the Kerala society kept its mode quiet different. The 
religious reformers had to construct a Hindu religion based on anti- 
caste movements. It is noted that they have two faced activities; to 
construct a religion by destructing the castes; to reform a religion by 
destructing the castes. So the anti caste movement was the centre 


process of the most of the reformers in Kerala. 


Religion is an unavoidable element in the society. Without 
considering the religion, the society cannot be analyzed completely. 
In Feuerbach thesis, Engels discloses his concepts based on the 


problem of mutuality of religion and society. Feuerbach reduces the 
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religious existence to humaneness in general. Humaneness is not an 
abstract thing consisted in an individual. It is the totality of social 
contacts. Avoiding these facts, according to Engels, Feuerbach does 
not see that the religious feeling is a social production and the person 
who is analysed belong to a special society (Feuerbach Thesis: 6-7). 
As a social production, religion is one of the most important elements 
in socio-cultural reformation. The renaissance movements forced to 
change the religion as the other social products. Therefore, the 
reformation on religion and faith are considered as the part of social 
renaissance. According to K N Panikkar, most of the studies on 
renaissance do not view religion as a multifactoral historical and 
cultural process but as a decontextualised phenomenon not linked to 
material realities on the ground. It is one of the main reasons for 
considering the religious reformation as the stream of renaissance in 
the feudal remaining society of India (Op.cit: 8). The religion forced 
to reshape its social intervention. At the sametime, it acted like a 
catalyst power in social mobility. Humanism, one of the chief 
characteristics of renaissance in Europe, was a revolt against the other 
worldliness of medieval Christianity and an effort to bring to focus 
the problems of existence in this world. It was only in this aspect, 
humanism in India had some parallel with the European phenomenon, 


for India did not experience the great surge of creativity which was 


14 


the hall mark of humanism in Europe. The movements and protests 
based on religion during the pre-colonial period from the time of 
Buddha were invariably concerned with the ways and means of 
salvation. Religious reform movements in colonial India were entirely 
different from of the early phase. The initial expression of this shift 
was characterised by a comparative perspective on the importance of 


religion and material needs of existence (Ibid: 9). 


Western education and the changes in the vernacular educational 
system were the most important contributions given by the colonial 
government for the social change in India. With the effort of the 
Christian missionaries and communal organizations, the government 
did a praiseworthy work in providing educational facilities to all 
communities in Kerala (Swapna Samel, 2004:444). They founded 
institutions for modern education and gave more aid to the field of 
education. The aim of these activities was not the direct change of 
society. They have their capitalist interests but it paved the way to 
social transformation. Although their activities were aimed first at 
either the protection of the interest of the colonial power or at the 
conversion of the members of the low castes to Christianity, their 
work did spread a enlightenment among certain groups ofthe society 
by dispelling to an extent superstition among its members and by 


engendering in them a feeling of self respect and equality. In early 
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times, the Christian missionaries gave more attention on the field of 
education. That is why the missionaries are called the pioneers in 
English education and female education in Kerala (Cherian P J 
1999:463). The governments of Travancore and Cochin encouraged 
western and eastern education (Achuthamenon C, 1911:290-97). In 
1817, after the proclamation of col. Manro, the responsibility of public 
education came under the control of the State of Cochin. At the time 
of this decision, there were 33 vernacular schools 1n Cochin. The 
government started to provide educational grand to private schools. 
The Travancore Government and the Cochin government introduced 
the grant system for encouraging private schools in 1868-69 and 1889- 
90 respectively (Bhaskaranunny P. 1998:708-709). The London 
missionary society the Church Mission Society, the Malabar Basel 
Mission, the Salvation Army and other missionary groups started 
educational activities all over Kerala in the beginning of 19" century. 
The direct intervention of the colonial power made considerable 
changes in the field of western education in Malabar. It is noted that 
the obstruction of caste was not a main issue faced by the founders of 


the educational institutions in Malabar. 


The depressed people were not admitted in government schools. 
But the missionary schools had open for the low caste people. These 


people were expelled from government services during 19" century. 
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Dr. Palpu and his father Thachankudy Pappu faced this discrimination 
(Velayudhan Panickasery, 1970 :14). The activities in education 
improved the standard of literacy both in the higher and the lower 
strata of the society. While the percentage of literacy of the Pulayas 
and Ezhavas were 0.09 and 10.57 respectively in 1891, it rose to 17 
and 46.5 percent respectively in 1941 (Cherian, 1999: 465). The 
educational activities encouraged by the colonial powers made a new 
culture of using western goods. It was one of the main aims of 
colonialism. It also changed the taste of new educated middle class. 
They looked for western house, food, dress, manners, luxuries, 
professions, family organization etc. But in the other side the western 
education become a powerful instrument in increasing the number of 
those who learnt to think independently. It equipped the new middle 
class to think about his future with self dignity. It also helped the 
backward communities to increase their views on the world and imbibe 
modern ideas. Gradually they were forced to replace their unwanted 
customs and rites in connection with the caste discrimination. They 
had to think about the imbalance ofthe concepts in their own religions. 
They started to compare their rites and customs with the new ideas 
introduced by the new education. The educated new group from both 


low caste and higher caste realized the inquality in their religion and 
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society. They tried to reconstruct the society and create a favourable 


conditions for social change (Ramachandran Nair S, 1999:3). 
Life and works of Cattampi Svamikal 


Cattampi Svamikal, one ofthe main leaders of social reformation 
in Kerala was considered as the fighter against caste discrimination 
in Kerala. Born in a Nair family, he had to address the hierarchy of 
jati system and the supremacy of brahminic concepts in the society. 
The caste of Cattampi Svamikal is an unavoidable element when a 
researcher tries to approach him for a study. The social condition of 
Kerala during 19^ and 20" century has already discussed in the first 
part of this chapter. Caste discrimination was the main issue which 
the leaders had to face. Cattampi Svamikal was a child born from a 
sambadham relation of a Brahmin. Most of the Nair family followed 
the system of sambandham and matriarchy, the marumakkattayam. 
Every rite or custom of each caste and subcaste was created for the 
interest of brahminic hegemony in the society. The sambandha system 
was also shaped with the interest of brahminic interests. It was not 
considered as the legal marriage but a Brahmin can approach the 
Nair woman only for sexual relation. He had the right to meet with 
the girl in her house or taravat. The karanavars of the house believed 
that the sambandha relation ofthe woman in the family with a Brahmin 
is a way for social dignity. It is noted that the Brahmin man can stop 
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his relation without any permission and the child born from this 
relation had no right on the properties of his father. Brahmins never 
considered these children as their progenies. This custom had 
developed in the basis of the Brahminic interests. Only the elder son 
of the Brahmin family has the right to marry a Brahmin girl. AII the 
younger brothers had to follow the custom of Sambandham. Due to 
these systems, no wealth especially the land, of the family would be 
parted. The marumakkattaya system or matriarchy was also moulded 
for the interests of Brahminic supremacy. The myths, smrtis and other 
texts in ancient Kerala clearly gave the sanction of the sambandha 
system of Brahmins with the Sūdras, better known as Nairs (Padmadas 
K.L, 2016: 7-8). 


Cattampi Svamikal was born on August 25, 1853 at Ullurkode of 
Thiruvananthapuram. Nangammappillai was his mother and his 
father's name was Anandasarma. Like most of the fathers of the 
sambandha system, Anandasarma never cared his son. The son had 
no right to approach his father, because he is born from a Sudra lady. 
As a result of this social custom, most of the Nairs had to face this 
social dilemma. Though they were the progeny of higher caste of 
Brahmin, they were treated as Sudra. Sudra had no right to approach 
the Brahmin even he is born from a Brahmin. The early name of 


Cattampi Svamikal was Ayyappan and he was called Kunjanpillai. 
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His boyhood life was very miserable. Poverty was very common 


even in a Nair family in those days. 


Due to the utter poverty, Kunjanpillai was not able to learn. But 
he had an intense longing to learn and to read. Kunjanpillai used to 
visit the Kollur Math of the elite Brahmin family, where his mother 
had worked as a maid. Kollur Math was also a famous education 
centre for Sanskrit and allied subjects. He attended the class without 
the permission of the teacher. He learned the subjects outside the 
class. According to the brahminic rules, a Sudra have no right to 
learn Sanskrit and perform the vedic rites. The Smrtis and 
Dharmasütras banned the Stidras from education. But at the time of 
the peak of colonialism, some of these concepts were forced to change. 
The teacher, at last, permitted Kunjanpillai to attend the class. Then 
he started to sit in the corner ofthe classroom while the teacher taught 
the children. After learning from the Math, he went to the gurukula 
of Ramanpillai A šan at Pettah. He was elder among the other students. 


So he got the permission to work as the leader of the students. 


The leaders were usually called Cattampi or Cattampillai means 
one who controls the others based on same laws. Then Kunjanpillai 
became a Cattampi ofthe gurukuala. The name Cattampi was never 


given up till the end of his life. He became a deep scholar in 
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Malayalam, Tamil, Sanskrit and Mathematics. He began to learn more 
subjects like music and arts and read more books related with all 
subjects. According to some scholars, Kunjanpillai participated in 
the work of the building of secretariat at Trivandrum as a labourer 
(Maheswaran Nair, 1995: 57). After some years he became a clerk in 
the same building. But he gave up all these jobs and started to wander. 
He met more scholars and participated in the organizations of social 
reformations. He got hundreds of disciples from Thiruvananthapuram 
to Iringalakkuda. Cattampi Svamikal gave more attention on literary 
field and started to write books. Though he had disciples from many 
castes, most of the disciples of Cattampi Svamikal were educated 
Nairs (Maheswaran Nair, 1995: 31-100). After a long fruitful journey 
of life, Cattampi Svamikal died on 5" of May 1924. 


Works of Cattampi Svamikal 


The life of Cattampi Svamikal had many facets, that of a social 
activist, religious reformer, philosopher, musician, writer and a great 
orator. His writings have contributed a great deal to the process of 
social mobility and reformation in Kerala. He was well versed in 
Malayalam, Sanskrit and Tamil. His knowledge in music gave more 
popularity and beauty to the stotras he composed. He wrote a number 
of books including philosophical works, criticism on society, 
translations, stotras, prose and poetry. 
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Some of the work of Cattampi Svamikal have come in various 
genere of single verses, muktakas, bhajans, essays, critical works, 
commentaries, notes and letters. Some of his works were not yet 
published because the manuscripts were lost. Most of his writings 
were not copied and he used to leave it to the place where he stayed. 
Many of his disciples considered the papers he left as some divine 
articles to be worshipped. Their care was to preserve the physical 
form of those materials. They never showed the seriousness in 
conserving and disseminating those works and thus many were 


irrevocably lost to us (Raman Nair and Sulochanadevi, 2010: 212). 


Cattampi Svamikal was a great writer in the field of culture and 
renaissance. Though his works are very few in number, it deeply 
influenced on the common people. The important works of Cattampi 
Svamikal are Krstumatachedanam, Pracinamalayalam, A dibhasa, 
Advaitacintapaddhati, Advaitapārijātam, Brahmatatvanirbhāsam, 
Nijānandavilāsam, Jivakarunyanirupanam, Manonāšam, 
Moksapradipakhandanam, Paramašivastavam, Stavaratnāvali, 
Punarjanmanirupanam, Sarvamata samarasyam, 
Sricakrap ūjākalpam, Tarkarahasyaratnam, Dešanamannal and 


Vedadhikaranirupanam. 
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Krstumatachedanam 


This is the first work of Cattampi Svamikal published in a book 
form. Some scholars argue that the name of the work is Krstumata 
Nirupanam. Biographies and histories of Cattampi Svamikal also 
declare the name of that work as Krstumata Nirupanam not 
Krstumatachedanam (Raman Nair: 226; Maheswaran Nair: 183). 
Cattampi Svamikal wrote the book in the name of Shanmukhadasan 
in the preface of his work. Cattampi Svamikal declares that the name 


of present book is Krstumatachedanam. 


“My attempt is not a result of any type of financial stability or any 
other basis. It is on account of the proverbs that a squirel can do its 
own duty for an attempt and only an energetic man can attain the 
prosperity. So, as the preface for the attempt I write and publish the 
book named Krstumatachedanam" (Cattampi Svamikal , 1997: 18). 
As the name of the book indicates, the aim of Cattampi Svamikal 
was to oppose the activities of conversion of the depressed community 
to Christianity. The issue cannot be considered as simple as it is. The 
social dignity of the outcaste people and downtrodden community is 
to be analysed. The space of downtrodden people in the new coined 
Hindu community was the main reason for these type of conversion. 
Social dignity was the main catalytic power in which the conversion 
developed. The so called low caste people forced to search more 
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independence and self dignity during the peak time of colonial 
administration. The renaissance movements in the society of Kerala 


opened doors towards the dreams of an egalitarian society. 


Concept like equality, liberty, democracy, secularism etc deeply 
influenced on common people (Govindappillai P, 2004: 56-89). 
Though the impact of social transformation mainly reached to the 
middle class society, the depressed people were also not able to avoid 
it. The missionary activities used this appropriate condition to 
propagate their religion. Conversion gave many possibilities to the 
downtrodden people. They realized that conversion can help to 
increase their social dignity. It is very important to note that when the 
numbers of converted people increased, the orthodox elite groups 
were trying to discuss whether the avarnas include the Hindu 


community (Subramanya Aiyar, 1934: 44-47). 


The leaders of socio-religious reformation had to face the issue 
based on the membership of avarnas in the so called Hindu religion. 
The elite conscious ofthe common people produced a social frustration 
in the epoch of social transformation. The orthodox people was not 
able to stop the conversion because the converted people started to 
enjoy more social, cultural and economic concessions in their new 


destination. In other words the conversion is one of the byproduct of 
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colonialism and this process gave more care to the depressed group. 
The missionaries tried to re-inforce the process of conversion and the 


social frustration among the upper stratum grew wider. 


Krstumatachedanam can be considered as one of the work which 
depicts the social frustration and dilemma among the orthodox higher 
class of Hindu soceity. Due to the activities of missionaries, they 
were forced to address the problems of downtrodden people. They 
had to accommodate the low caste people on the lower branches of 
the vedic Hindu religion. The basic causes of temple entry 


proclamation and other movements underline this fact. 


The preface of Krstumatachedanam clearly gives the picture of 
this social frustration. The author being an elite personality among 
the Hindus cannot bear the activities of the missionaries. He says that 
they are trying to attack the gods and faiths of Hindu community and 
attract the lower caste people. Basically the book is a counter attack 
to the missionaries. He also proclaimes that the Krstumatachedanam 
is a literary counter attack against the missionaries. It is also considered 
that the Krstumatachedanam is the first literary replay against the 
activities of missionaries who always try to insult the Hindu faith and 
mythology (Cattampi Svamikal, 1997: 17). He proclaims that the 
book is a counter publication and the book gives true knowledge 
against the works like Ajnanakutharam, Trimürttilaksana, 
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Kuruttuvazhi, Marujanmam, Salgurulabham, Satyajnanodayam, 
Samayapariksa and Pullelikunchu which try to insult the Hindu 
mythology (Ibid, 17-18). 


One ofthe disciples of Cattampi Svamikal, Karuva Krishnan Asan 
was a religious Hindu activist belonging to the elite group. He provided 
facilities to religious lectures at Ochira, and Kaliyangal Neelakanda 
Pillai was also a religious speaker at that time. It became essential for 
them to defend logically against the arguments put forward by the 
missionaries. They were not able to defend the arguments of 
missionaries because they were not well versed in Christian 
mythology. And they were also not aware of the content of Bible. 
They reached to Cattampi Svamikal for the assistance to defend the 
missionaries. Cattampi Svamikal started to teach them about the 
fundamentals of Christianity. These discussions were collected and 


published as a book. 


Krstumatachedanam consists two parts. In the collection of Dr. 
Maheswaran Nair, these parts are named Krstumatasara and 
Krstumatachedana. It is noted that he named the book as 
Krstumatanirupana. As mentioned earlier, he argued that some of 
the communal powers tried to propagate second part of the book as a 
single work. They avoid the first part of the book with their communal 
interest (1995:139) The first part of the book is the best example for 
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knowledge of Cattampi Svamikal in biblical thought. He gives a 
brief description on the fundamental concepts of Bible and the 
biography of Jesus Christ. The second part reveals his arguments 
against Christianity. Here he gave more importance to defeat the 
arguments on the dignity of Jesus Christ and declares the infallibility 
of Hindu gods and rites. He aimed at the glorification of the Hindu 
beliefs and tries to re-instate Hindu gods against Jesus Christ. He 
declares that the low caste people do not want to convert because 
they can get opportunity in Hindu religion. He uses the tools for logical 
analysis from the ancient Indian surroundings. The supremacy and 
the hegemony of vedic concepts are the main aims of this part of the 
book. He addresses the missionaries in the first lines ofthe both parts 
ofthe book. So we can assume that the book directly approached two 
groups of people i.e. the missionary workers and the deppersed groups. 
The second part is considered as the controversal issue and the 
arguments raised in this part of the book are, sometimes, make un- 
healthy discussions in a good society. The arguments in this part related 
with religion and conversion are treated as an output of the historical 


phase of Kerala society. 
Pracinamalayalam 


This is an important work written by Cattampi Svamikal on 
Kerala history and heredity. The work is not a historical composi- 
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tion but it can be considered as a primitive stage of the historiogra- 
phy of Kerala. The term Pracinamalayalam means primitive 
Kerala. It is the first literary attempt against the mythical history of 
brahminic supremacy in Kerala. The myths and tales developed 
by brahmanic supremacy were the main scriptures used to re inforce 
the hegemony of the brahminic groups. Myths like Para$urama, 
the Smrtis like Šārikarasmrti and ulpatti stories like Keralolpatti 
were the main literary tools of brahminic hegemony. Cattampi 
Svāmikal vehimently opposed the brahminic supremacy and the 
proclamations of the aforesaid scriptures. Thus the book 
Prācinamalayālam is considered as one of the main works on anti- 


brahmanic concepts. 


The books consists often chapters. The first chapters tries to reveal 
that the Parasurāma never donate the land Kerala to the Brahmins. 
He cites Smrtis, Upanisads, the epics and Purāņas to prove this fact. 
The second chapter declarers that Parasurāma did not invite the 
Brahmins to the land of Kerala. He analysed the stories of Parasurāma 
from many different scriptures of vedic and puranic order. The third 
chapter rereals more evidences from various parts of vedic and puranic 
scriptures to prove that Parasurāma did not donate the land of Kerala 
to the Brahmins. He strongly states that the owners of the land of 


Kerala are the Nairs. In the fourth chapter, he refuses the right of 
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Parasurama on the land of Kerala. The highest position of Nairs and 
their rights on the land are depicted in the sixth chapter of the book. 
He declares that the position and dignity of Nairs were not the reward 
from Brahmins or Parasurama. He says that there were a strong group 
of people in the land of Kerala far before the migration of Brahmins 
to this land. The seventh chapter is entirely different from the former 
chapters. Here Cattampi Svamikal gives various quotations of 


colonial historians and travellers. 


We can trace a primitive method of modern historical writings on 
Kerala society in Pracinamalayalam. He tries to avoid myths and 
tales but accepts more logical sources for the writings of history. In 
the 8^ chapter, he analyses the term Sudra in detail. After a long 
discussion he concludes that the term Südra was not used to de note 
Nairs in ancient period. It is a colonial usage. The four fold systems 
of varna is deeply analysed in the 9" chapter of the book. Cattampi 
Svamikal rejects all the stratification based on birth. The 10" chapter 
is a detailed discussion on brahmanic religion on caturvarnya system. 
He quotes Vedas, Puranas, Itihasas and other scriptures to prove the 
stupidity of varna system and brahmanic supremacy. The end part of 
the 10^ chapter is very important. Here, a detailed discussion on the 
Brahmasūtrašānkarabhāsya is added. Views of Sankara on 


Apasudradhikarana are strictlly opposed in the chapter. The arguments 
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in the Vedadhikaranirupana, the main book of Cattampi Svamikal 
can also be seen in the end of the last chapter of Pracinamalayalam. 
Adibhasa 

Adibhasa is a lingustic work in Tamil language. The book is 
translated in to Malayalam by Pannisseri Nanupillai on the request of 
Cattampi Svamikal. He as quoted from various rare Tamil 
manuscripts available in his time. The work is the best example for 
his pride and love to Dravidian culture and language. Though he 
wrote in Sanskrit, the basic concepts related with anti-brahminic views 
developed the Dravidean elements in his life. According to him 
Malayalam originated from Tamil and the term taymozhi became 
Tamil. Cattampi Svamikal opines that the most ancient language in 


India is Dravidian. 
Advatacintapaddhati 


This is a work on Advaita school of Vedanta written in simple 
Malayalam language. It is written for the common people who have 
little knowledge in Sanskrit. The book deals with the fundamental 
concepts of Advaita Philosophy. It contains the discussions on 
Mahabhutas, Sūksmašarirolpatti, Pranas, Paficikaranam, Laya, 


Karyakaranavada and Mahavakyas. 
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Advaitaparijatam and Brahmatatvanirbhasam 


These two works also aimed at the general information about 
Advaida Philosophy. The works are the collection of notes and 
speeches on Advaita concepts. So it can be considered that both of 
these works are based on the Advaitacintapaddhati. 
Jivakarunyanirupanam 

Jivakarunyanirüpanam was first published in five issues of a 
journal published by M N Nair in 1955. In 1978, it was published in 
a book form. The book deals with the living being in the world. He 
reveals the importance of Ahimsa among the entire living beings. 


The teachings of Buddha deeply influenced on the author in writing 
this book. 


Nijanandavilasam 
Nijānandavilāsam is an independent rendering in to Malayalam 
of the Vedanta treatise of the great sage of Tamilnadu, Kotakanallur 


Brahmašri Sundara Svamikal. He was an expert on Vedas and all the 


Sastras (Raman Nair: op.cit: 223). 
Moksapradipakhandanam 


Moksapradipa is a famous work of Brahmanada Svami Sivayogi. 
He was the founder of Anantamata. He rejected the idolatry and all 
other un wanted customs in vedic tradition. Brahmanda Svami 
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Sivayogi says that the rajayoga is the one and only method for moksa. 
Cattampi Svamikal opposed the concepts of Sivayogi and wrote the 
book Moksapradipakhandanam. It is a severe criticism of Sivayogi's 
work and tries to contradict the theories containing in the work 
Moksapradipam. 
Vedadhikaranirupanam 

Vedadhikaranirupana is the most important work which clearly 
reveals the vision of Cattampi Svamikal on society and culture. The 
work declares the social concept and reformative tendencies of a the 
renaissance leader who strictly believed in an egalitarian society. The 
core concept of the book is against the social stratification based of 
varna system. He affirmed the right of the outcasted people to learn 
the sacred texts; especially the Vedas. As the name of the work 
indicates, the content of the book is a long discussion against the ban 
of the Smrti literature on the right of the Südras to learn vedic texts. 
The work deeply analyses the issue and searches for the authority of 
Vedas. The authority to learn Veda, according to orthodox concepts, 
is only the twice born people or dvijas. Cattampi Svamikal rejects 
this concept and confirms the right of Sudras to learn Veda and the 


other subjects related to vedic corpus. 
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Vedadhikaranirupana is a work which is written with a view to 
the deconstruction of traditional view that the Südras should be 
restricted from the vedic education. This tradition cannot be treated 
as an ancient usual concept but a concept derived gradually in time to 
time. It has a clear historical course throughout the traditional 
scriptures. Here, the aim of Cattampi Svamikal clearly reaches at the 
space of Sri Sankara who put forwarded the thesis that the vedic 
education should be denied to the depressed class and Sudras. In his 
of Brahmasutrabhasya, Sankara vehemently opposed the vedic 
education of Südras and reco gnise that the only authority of Vedas is 
the twice born. He uses more space to explain this argument and cites 
vedic scriptures and even the Smrti texts which was considered as 


the secondary source of pramana. 


Cattampi Svamikal considered the concept of Sankara on 
education of Sudras as the result of brahminic hegemony in the society. 
The concepts of Sankara were deeply influenced on the elite Brahmin 
groups in Kerala and the Sudra class, better known as Nairs, was to 
forced to follow these customs strictly. Cattampi Svamikal tried to 
distruct the Brahmin oriented concept of education and gave more 


importance to problem of common education. 


The book is divided in to five chapters. The chaptorisation of the 
work is highly systematic. Among these chapters, the first chapter 
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Vedasvarupam gives a detail description of the Vedas and its 
categories, and can be treated as an introductory note to vedic corpus. 
In the second chapter, Cattampi Svamikal analyses the infallibility 
of Vedas. He explains the various arguments about the authenticity 
of Vedas as pramana. The third chapter named Adhikaranirupanam 
is the core of the book. Criticism of Cattampi Svamikal on the views 
of Sri Sañkara related with the rights of Stidra’s education are 
discussed here. He cites various Upanisads, Brahmanas and other 
vedic texts to criticise the orthodox concepts on vedic education of 
the Sūdras. Cattampi Svamikal gave more attention to defend Sri 
Sankara's arguments explained in the Apastdradhikaranabhasya of 
Brahmasūtra. He declares that the arguments of Sri Sankara on the 
education of Sudra are completely nonsense. No Veda restricts the 
Sudra from the vedic education. More over many of the arguments 
and contexts in the vedic corpus give permission to the common people 
to learn Veda irrespective of varna or gender. Pramanantaravicara, 
the fourth chapter, discusses the other evidences for the Stidra’s right 
of education. In this chapter, Cattampi Svamikal gives a brief 
discussion on the Smrti texts and Dharmasutras where the education 
of Sudras is permitted. He gives more examples for the invalidity of 
sutras which vehemently opposed the vedic education of Stidra. The 


fifth chapter of the work deserves special consideration. The name of 
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the fifth chapter, Yuktivicara, clearly shows the influence of modern 
and western concepts on the views of Cattampi Svamikal. Yukti or 
reason is one of the main tools of renaissance leaders in colonial 
milieu. The last chapter is the final arguments of Cattampi Svamikal 
for the right of education of common people based on reason and 


Indian tradition. 


Most ofthe theists philosophers and scholars believe that the Vedas 
are apauruseya. According to them the Vedas are not manmade. Some 
of the theist traditional scholar says that it has an author and the 
universe created by god is the real Veda. The former group is called 
Srautas and the later is prapancavedis (Cattampi Svamikal, 1990:1). 
Cattampi Svamikal also discusses the arguments of the Carvakas on 
the Veda and its authors (Ibid, 17). He reveals that the Brhaspati has 
opined that the Vedas have their authors and these authors are money 
mongers, prodgals and nišācaras or raksasas. sat dac wala 
sues: (Ibid). It is to be noted that Cattampi Svamikal does 
not try to defend them. He only gives the logical possibilities behind 
this opinion of the Brhaspati school of thought. He says: 


“Now the answer for the chide of Brhaspati. Vasistha has stated 
that in accordance with the change of time the vedic rites also have to 
undergo changes in various focuses. Due to the influence of certain 
priestly scholars with out any virtue, violent and abusive elements 
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came into existence in vedic tradition. Because of the lack of the 
rejection of these unwanted elements in vedic tradition, revealing its 
original causes, and the practice of these customes, they were forced 


to chide them. It is not an offence" (Cattampi Svamikal, op.cit: 18). 


Though he is a lover of vedic tradition he do not accept the 
unwanted custom of the vedic religion; especially the vedic rituals 
including the yagas. He, being an Advaita philosopher, rejected the 
animal sacrifices in this tradition and gave more examples for the 
rejection of karma theory. He underlines that the fundamental reality 
and the duty ofthe man are not the rites but itis the knowledge on the 
ultimate reality based on Advaitic concepts. He do not want the 
infallibility of vedic corpus. He do not compel for the divine origin of 


Vedas. He wanted to say that the author of the Vedas is human being: 


“Tt is just a decision of false prestige hence is irrational. Unless a 
unanimous and clear decision is made among those scriptures so as 
to say such and such is god’s creation and some of them is man 
made, none shall be assigned to god’s creation. It is highly logical 
and rational to think that everything is created by human beings. What 
is the benefit in considering these manmade as god’s creation, on the 


strength of aprescription that it is god’s creation” (Ibid: 8). 
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As mentioned earlier, he does not reject the tradition of vedic 
culture. Instead, he tried to distruct the brahminic hegemony and 
stratification based on varna system. He vehemently rejected the 
violence in vedic rites and yagas. In the first chapter of the 
Vedadhikaranirupna, he reveals the meaninglessness of sacrifices. 
He cites the vedic scriptures to vindicate the unwanted customs that 


was glorified by the orthodox elite groups: 
HA AISAN dēt 
qei Helle g: | 
+q SATA 
GAITA LATE | 
dd OS MUTĒ 
a: Hal feme | 
aerated Tut 
NGA TAT ga | | 
d gedi WI ecd 
F: Hal vs | 
da wq umm em 
«Ra: pa MAA | (Ibid: 6) 
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Whoever kills animals for the rites of Saktipuja or for the sacrifies 
there is no other way of repentance than Kumbhipaka hell. For the 
sake of pitrkarma or for the sake of filling up of ones own belly, a 
person who kills an animal should fall on the raurava hell. If the 
bloodshed of the animal tied on the yupa opens the door of heaven to 
them for whom the door of hell is opened. The discussion of 
Paramešvara and Parvati in Padmottarapurana reveals all these facts 
(Ibid: 6-7). 

The rites like the sexual intercourse of the brahmacari with the 
widow in the yaga of paundarika, the reference of the lady placing 
the sexual intercourse of the brahmacari with the Kulata in the 
reference of 'mahāvratākhyayajie brahmacāritvaryo 
ratamabhimatam” are never accepted by the noble men while 
thousands of Vedas recognised it. That is why the learned people 
tried to reject the elements, that is accepted as the common rites, 


without considering the time and space of the Vedas (Ibid). 


Cattampi Svamikal argues that the vedic scriptures are not 
infallible. The unwanted elements in the vedic scriptures should be 
rejected. Ifall the words in the vedic corpus are truth, we can consider 
it as created by the ultimate reality or the god. But, we can find many 
contradictions and unwanted elements in the vedic literature. So 
Cattampi Svamikal says that these are created by the human beings. 
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So, according to Cattampi Svamikal, there is no want to despise 
the opinion that the men who were considered as gods are the authors 
of Veda. Not only that it should not be condemned on the pretext is 
that it is nota divine creation but also it is undoubtful that it will only 
be advantageous and useful, if we identify its qualities and perform 
them with honour (Cattampi Svamikal, op.cit: 9-10). Here, he gives 
a clear indication that the Vedas are not beyond criticism. The Vedas 
can be considered as the creation of human beings. It may not be 
considered as the fault proof text. Men are not perfect and their creation 
is also not accepted as perfect. Thus the directions of Vedas are also 
treated as imperfect. It shouldn't be explained without considering 
time and place. In interpreting Veda, we should consider its historical 


background. 


Vedadhikaranirupana mainly tries to prove two facts that the vedic 
literature itself depicts clearly the right of Ksatriya on the teaching of 
Veda and the right of Sūdras to learn Veda. He gives examples from 


the vedic text to prove the above argument. He says: 


“Now, let us discuss the arguments on the comparison of 
supremacy prevailing among various group for a long period on the 
study of Vedas. There is a general view that only the Brahmins are 


empowered to profess and practice the Vedas and the Ksatriyas and 
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the Vaisyas are only empowered to pratice Vedas and not to teach it. 
The Südras neither have the right to learn, nor teach the Vedas. No 
arguments can be seen in Vedas to support or substantiate the idea 
mentioned above. If someone can try to prove it that can be discussed 
as the time needed. Instead, many of the customs and practices in the 
Vedas shall pointed out to establish that Ksatriya can teach and Stidras 
can learn Vedas. One or two instances among them may be disclosed 
here” (Ibid: 19). 

Thus, at first Cattampi Svamikal explains the right of Ksatriyas 
to teach Veda. He cites the story of the king Ajatasatru who taught 
the Brahmavidya to the Brahmin Gargya in Brhadaranyakopanisad 
(Ibid: 19). 


“q gard TF GW a aM | U sarang: Gen dag sm 
aaa SETA TEN ca staret d wmm (BR.2.1.14) 


Though the Gargya was aware of the fact that traditionally Brahmin 
is the only competent to teach, yet accepting the direction of the king 
that he has to learn more about the Veda that he has already aquired. 
AjataSatru consented to teach Gargya. Here, Cattampi Svamikal 


argues that there are some anti- traditional elements in this example. 


In another context, Prācinašāla, Satyaprajfia, Indradyumna, Jana, 
Budila and Uddalaka approached the king A$vapati to learn about 


the Brahmavidya (CH, 5.11:6-7). 
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In the fifth chapter, of the Chandogyopanisad, the son of A suri, 
Svetaketu having been defeated by the king Pravahana son of Jivala 
on the topic of Vedanta complained his father and informed the same 
(Cattampi Svamikal, op.cit: 21). The father and son then approached 
the king Pravahana to learn the knowledge of Brahman. Accepting 
the request the king said that it is always the Ksatriya have the right 
to teach Brahmvidya. There fore, | can teach you both (Ibid: 22). 

d € RIS TAS eH, d alara BAT HT cd MATa AT A Caer 
TAO Tel RAS FAY Teh TAA Same endet qud erm | (CH.5. 
3.17) 


Cattampi Svamikal also gives more citations from Mahopanisad 
where the sage Sri Suka approached the king Janaka to learn 


Brahmavidya. 

SI ATA ATT 
Rea TATA | 
denda dert dai 
TA Aaa | | 
MAH: Ya MATA 
TATA | 
Reeri um 
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Fata HAA | | 
cha n 

"ci gfe Fara | 
gu ala Ste 
TAN SSSA 
ari Tg 

TITO || 
ma Smet 
Wer FTAA 

tad quf sar 
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Hd AIGA || 
TATA Spp 

aa uae 
SIC IP 
Pressa: || (MA.2) 

Considering all these facts, Cattampi Svamikal declares that all 
these examples from the Veda itself, are evidence to disprove the 
opinion that the Ksatriya is not empowered to teach the Vedas 
(Cattampi Svamikal, op.cit: 25). 

After the brief discussion on the right ofthe Ksatriyas to teach the 


Veda, Cattampi Svamikal explains the possibilities of Sudras to learn 


Veda as per the direction of Vedic corpus. 


To establish the vedic approval ofthe right of Sudra to learn Veda, 
Cattampi Svamikal gives instances from various Upanisads. At first, 
he describes the story of Janasruti in Chandogyopanisad. It is noted 
that the same instance is used by Sri Sankara as the justification for 
the rightlessness of the vedic education of Sudra. Here, the same 
story is interpreted for the right of vedic education of Stidra by 
Cattampi Svamikal. He cannot continue his discussion without 


opposing the arguments of Sri Sankara revealed in the bhasya of 
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Brahmasutra. He gives a brief discussion on the story of Janasruti in 
the fourth chapter of Chandogyopanisad. Janasruti approached the 
sage Raikva to learn Brahmavidya. But Raika refused and ridiculed 
him saying that, being a Sudra he might keep his cows with himself. 
Janasruti approached again the Raikva with more wealth and his 
daughter. Raikva, then, accepted his appeal and advised him the secret 
of the vedic knowledge (Ibid: 26-27). 


After the narration of the story of Jānašruti, Cattampi Svamikal 
proclaimes that the commentary of the five sutras of Brahmasutra, 
named Apašūdrādhikaraņa, forged and made the Sudra Jānašruti as 
Ksatriya. This is against the fact. He is Sudra by caste and he got 
vedic knowledge from Raikva. But, here, the commentators stated 
him as a Ksatriya Cattampi Svāmikal says that if Janasutri was a 
Ksatriya he could vindicate it to Raikva. He did not want to return 
with more wealth. He never tried to reveal that he was a Ksatriya. So, 
according to Cattampi Svamikal, Janasruti was a Sudra and the 


avayavartha of the word Sudra is not applicable here (Ibid: 28). 


Cattampi Svamikal vehemently opposed the interpretations of 
Sankara on the five sūtras. Most of the scholars can understand that 
the meaning of the term Sudra is the fourth varna. Knowing this fact, 


Sañkara and other commentators deny the fact with heavy effort and 
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valour. By seeing all these efforts made by the commentators, one 
can say that if the argument against the Sudra did not established the 
commentators are afriad of the fact that the Janasutri could get the 
place of Sudra. Here, the panic of the commentators is very clear. 
Cattampi Svamikal discloses this trepidation of the orthodox 
commentators (Ibid). He expresses the various facets of the arguement 
that the avayavartha of the term Sudra is not suit for the context. 
Here, the term undoubtably indicates his caste. The refutation of 
Raikva at the first time of Jana$ruti s approach also reveals that he 
was a Sudra. According to Chattampiswamikal, there is no reason to 
reject a Ksatriya in the story of Janasruti. If Janasruti is a Ksatriya, no 


reason for the rejection is explained at the first chance (Ibid: 29). 


For a deep knowledge, Cattampi Svamikal cites the translation 
of Apasudradhikarana of Brahmasūtrašārikarabhāsya from his book 
Pracinamalayalam (31-36). He refused and opposed the arguments 
of Sañkara and interpreted the references used by him in a different 
way. The story of Jabala revealed by Sankara is also interpreted 


towards the right of vedic education of Sudra. 


Cattampi Svamikal gives two examples for the right of Südras to 
learn Veda. The vedic scriptures sometimes treated the Sudras as the 
authority of Vedas. The Aitareya Brahmana, for example, describes 
the story of a hunter named Kavasa. He learnt Vedas and had 
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participated in the scrifices along with the Brahmins and enjoyed all 
the privileges of a Brahmin. While the sages were performing a 
sacrifice in the banks ofthe river Sarasvati, they noticed the presence 
of Kavasa, the son of Ilūsa and a Dāsi among them. Being a non 
Brahmin and a hunter they questioned that how can he perform the 
yaga with them, and they expelled him. They sent him to a desert so 
that he could die without drinking water from the river Sarasvati. But 
the thirsty Kavasa started to create a hymn having fifteen verses 
beginning with *aponaptriyam pradevatra brahmane gaturetu’. Soon 
the river Saraswati began to flow around him. Knowing these, the 
sages exclaimed and decided to bring him back. They started to 
perform the sacrifice named ‘aponaptriya’ with the help of Kavasa. 

RN d AACA TAMTU | d HATHA SATS GT: YA: adsan: 
ad 4p TASARLA | d ade | opi fora eq AT Sad UI 
qIÍafq | + aR: MURTAT ferr CASUAL Se SETA Tecate | 

qq Aa ATA | TAS TIT | d ARH TT ea | qeiresmedate 
qme redrasni, qaq RETI ORE | q Sr RATNA Agat SH ar 
SAH eger zd eld d euer (AB, 8.1) 

The same tale can be seen in the Kausitaki Brahmana (12.3). 
After the citation ofthe above story, Cattampi Svamikal says: “when 


the sukta named aponaptriya created by a hunter in loneliness before 
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attaining the status of a sage is included in the Veda, who can able to 
say that there is no right to learn Veda" (Cattampi Svamikal, op.cit: 


39). 


The second instance he cites from the Veda is Kaksivan, the son 
of a Sudra lady U&ik is also treated as an intellect in the Rgveda 
(1.18.1). Thus he concludes that no reference can be seen in the 


vedic corpus to expel the Sudra from the vedic education. 


“If two statements are seen contrary to each other in the Vedas, 
we should consider both of them with equal status. As per this law, 
even though in the Vedas at one place the castes like Ksatriya are not 
empowered to teach the Vedas and the Sudra is not empowered to 
learn the same; on the strength of traditions on the other places, the 
same thing is approved that the Ksatriya can teach the Vedas and the 
Sudra can study. Thus, there is no hindrance by Veda to learn Sudra” 


(Ibid: 41). 


Besides the justification of the right of vedic teaching and learning 
from Vedas, Cattampi Svamikal gives more evidence from other 
sources to state the right of vedic education for the Sudra. Before 
entering to those, it is necessery to point out another important 
argument. The Vedas are the primery source and the smrtis and other 


texts, according to tradition, should be treated as secondary evidences. 
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He states that no references can be seen against the education of Sudra 
in smrti text. If there is some indications which can be traced, it is 
invalid because it is contrary to the vedic tradition. If any contradictory 
arguments can be proclaimed in both Vedas and smrtis, the former 


should be treated as valid (Ibid, 43). He cites: 


deg fé deg Tanta tud he | 

SAT qase fe AMY qas || 
ERY REAY RER | 

qd qd etr anti araa fag: 11 (Ibid) 

If we fail to see any direct explanation on any topic in the Vedas, 
we can refer Smrti texts for clarification. If we donot get the same 
from both Vedas and Smrtis we can search for the same from Puranas. 
Ifthere is any contradiction among these three scriptures the Smrti is 
stronger than Purana and the Veda is stronger than Smrti (Ibid). 
Cattampi Svamikal again gives two citation from Jabalasmrti and 
Vyasasmrti to prove the prominence of vedic texts among other 


scriptures: 


E aa AI 
ga ma | 
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SA TA pisi 
«ri depad dar | (JS: 2.15) 

When the Sruti and Smrti stand contradictory on a special issue 
the Sruti should be treated as supreme. If both stand without any 
contradiction the Smrti should be considered as Sruti (Cattampi 
Svamikal : 44). 

faeta 

[398 T£ REPE 

aa Ai ATT g 

adad ade | (VS: 3) 

There is no authenticity to the Smrti which is contrary to the Sruti. 
Here, Cattampi Svāmikal tries to oppose the arguments of Sankara 
who used the Smrti text to reject the right of Stidras on vedic 
education. He argues the Smrti can do nothing while the Vedas support 
an issue based on its own primary source. More over, Cattampi 
Svāmikal rejects the authenticity of the precedent, + yA qararan, 
which is widely used to expell the Sudras and women from vedic 
education by the orthodox commentator including Sankara. He 
emphasise that the argument mentioned above is mere sutra. It is 


neither Veda nor Smrti. So it should not be considered as pramana. It 
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does not compell the Sudra and the women from learn the Veda but 
they are able to learn it. The interpretation of this sutra as contradictory 
to the meaning is mere vested interest. The commentators having 
vested interests purposefully incorporated in their books only such 


things to protect the prevailing social condition. 


Cattampi Svamikal also points out that in the sutra, + SINE] 
qanda, the verb adhiyatam is having the meaning of lin. The lih 
has various modes of meanings like ARAR amaA Aene. Here, 
according to him, the vidhyartha is not necessary, the aucityartha 
also can be used (Ibid: 46). He emphasise that since the Vedas do 
not agree with the expellation of Sudra from education. So it is not 
contrary to accept the vidhyartha to the verb adhiyatam. The 


aucityartha is acceptable here. 


More over, Cattampi Svamikal mentions other contexts also where 
the Sudra performed and recited the mantras. The references in 
Satapathabrahmana and Yajurveda reveals the right of Stidra to the 
vedic education (Ibid: 49). According to him, all these references 
contradict the exppellation of Sudra and women from the vedic 
education. Thus, accorging to the tradition, the smrtis, puranas and 


other sources should be rejected while the Veda contradicts it. 
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The discussions and explanations in the fifth chapter of the 
Vedadhikaranirupana of Cattampi Svamikal can be considered as 
the indication of the transitional phase of the visions of the society 
towards modern concepts. The fifth chapter, depicts the vision of a 
rationalist philosopher. Cattampi Svamikal uses the reason or yukti 
as a tool for discussion and it was a paradigm shift from the orthodox 
methodology. He asserts that the statement that the Sudra has no 
right to learn Veda is entirely irrational. That is why, he asks that 
whether the statements that Sudra shalln't attain the knowledge of 
the Vedas coincide with the logic? (Ibid: 51). He also depends on the 
concept and logic of other religions. It is against the fundamental 
ideas of every religion. Cattampi Svamikal affirms that the orthodox 
Brahmins believe that the Sabda of the Veda is important and the 
artha or meaning is not necessary. He says that it is absolutely wrong. 
One should consider the gem as important than its box. The orthodox 
Brahmins believe that the box of the gem is priceless than the gem. 
The meaning of Veda is important. Cattampi Svamikal proclaims 
that the Siidras are usually permitted to learn the puranas. Most of 
the puranas contain the statements and the mantras of the Vedas. So 
they can understand the meanings of Veda. Then how can the 
Brahmins stop the Sudras from the Vedic wisdom? (Ibid: 53) He 


says that no one can argue that the Sudras have no right to learn 
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puranas because some of the authors of the puranas are Südras. He 
mentiones the name ofthe author of Sutasamhita. Moreover, he refers 
to the names of Parasara and Vyasa who were the sons of women 
from downtrodden community. The orthodox reply that the fathers 
of the both men were Brahmin is also illogical. If the varna of 
somebody has been decided by the varna of the father as in the case 
of the aforesaid men, the varna of Pandu, Dhrtarastra and Vidura 
can also be treated as Brahmin. But the first two are Ksatriyas and the 
third one is considered as Südra because ofthe varnas oftheir mothers. 
Here, Cattampi Svamikal gave more attention on the discussion of 
the criteria of the varna. It is also noted that the karma should be 
treated as the criterion of ones varna. It shouldn't be the birth. If one 
argue that the birth is the only criterion to decide one's varna, most 
ofthe Südras or Nairs in Kerala should be treated as Brahmins because 
they are the progenies of Brahmins as in the case of Vyasa and Parasara 
(Ibid: 55-56). He again affirms that 1f the orthodox Brahmins try to 
argue that the birth of a person should also considered as a criterion 
of his varna, the vedic reference of Kavasa and the tale of Visvāmitra 


should be rejected. Both of them are converted their birth varna (Ibid). 


Cattampi Svamikal proclaims that no Brahmin has the right to 
obstruct the Stidras from his education. He criticized that after attaining 


all vedic knowledge, even if he is vedic intellect, if he does not perform 
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his duty for the society, he would be the Brahmin donkey (Ibid). 
Cattampi Svamikal declares that there is the right for every person to 
attain the knowledge irrespective of caste, religion and gender. There 
is no tax for knowledge (Ibid: 54). He concludes : *Finally, when 
somebody says that the Sudra should not eat, who agrees with it? 
Like the food is necessary to live in the world, the knowledge is 
essential not only for this world but also for any world. So, being a 
Südra, if one has been denied of knowledge, there is no justification 
for it. It might be not only due to the jealousy but also because of the 
perplexity of the degradation of the Brahmins. Their selfishness and 
vested interests are also the reason for this issue. They wish to distribute 
the knowledge only through their hands because they want to lead 
the people to their own way and like to earn profit from it. No one 
should obey these procedure. The Christians and Muslims permitted 
everyone to learn their sacred texts. How can we think that if the 
Sūdras learn the Vedas, the greatness of these texts would be 
decreased. If the greatness of the Vedas, which is treated as the purifier 
of the conduct of everybody, became low because of the study of 
Sūdras, how can this greatness remains? How can it purify the people? 
Is there any object that purify the fire in the world? Therefore, there 
is no degradation of the greatness of the Vedas if anybody learn it. In 


other words, the degraded status of the Sudra class can attain better 
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position in another phase. So all the human being who have the longing 
and good conduct are eligible for knowledge. If someone despises 
another as kindless for not giving food for a hungry man, then what 
name shall we call a person who denies the knowledge that is more 
essential than food. Learning assimilates even the hard action. The 
heart and justice of the butcher are the example for it. So, leaving the 
obduracy, it should be better to give the knowledge everybody who 
want to learn, with a view that it is the ultimate duty and compassion" 
(Ibid: 60-61). 
Note 
l. The social dignity of Nair caste was excel before the epoch 
of colonial rule in Kerala. As Logan says: The Nair were, as 
the Keralotpatti expressly says, the people ofthe eye, the hand 
and the order, and it was their duty to prevent the rights from 
being curtailed or suffered to fall into disuse. So that they had 
as a guild higher functions in the body politic than merely 
ploughing the rice-fields and controlling the irrigated lands 
(Logan William, Vol, 1995: 597). Nairs were the principal 
office holders before the early nineteenth centuries. Many of 
them passed on their official powers to their close relatives. 


Dueto the entry of non-Malayali Brahmanas to the government 
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positions, the Nairs lost their dignity in the government 


machinary (Padmadas, 2016: 7). 


AY TATA TST HATA St ASA ARAN | cir ue 
SIT +T Ag IET Had Tala stdfā, FIT TIT | T gara 
Q cT ETSI FI HVA dT dee TAYA wed TA He zl 
TUT] GIST efr Set pa AE CAT SMA ASAT 
dr 4 GAN qus RT | At sara aged dek fedlacary Ure 
LETU MAGA gd qe ud q Weed WAT aga dal q 
Wa qq | (BR: 3.7). 

AT E WSIS & IFI SS: WAN THAR < | qure NAN 
TAMA aga | WD sara adi SIISE AMATI [He da Hal aca 
TH ag ata A géifa | (BR: 4.5). 
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Chapter 5 


Vision and Mission of Cattampi Svamikal 


The social renaissance of Kerala during nineteenth and twentieth 
century had many facets. The studies on the various streams of 
renaissance in Kerala reject the euro-centric concepts developed in 
colonial milieu. The post colonial studies on Kerala society gave more 
space to a polyphonic view of social transformation. One ofthe integral 
parts of the social renaissance of Kerala is the religious reformation 
promoted by the leaders who strictly believed that the social equality 
and the upliftment ofthe downtrodden group can be attained through 
the elements which is preserved in the religion itself. Though the 
religion forced to reshape its social intervention, it acts like a catalyst 
power. It is noted that this tendency is not a speciality of religion 
because it accomplishes an orthodox foundation against change at 
least in the fundamental principles on society. Humanism, one ofthe 
chief characteristics of renaissance in Europe was a revolt against the 
other worldliness of medieval Christianity and an effort to bring to 


focuses the problems of existence in this world. It was only in this 


respect humanism in India had some parallel with the European 
phenomenon, for India did not experience the great surge of creativity 
which was the hallmark of humanism in Europe. The movements 
and protests based on religion during the pre-colonial period from 
the time of Buddha where invariably concerned with the ways and 
means of salvation. Religious reform movements in colonial India 


were entirely different from that of the early phase. 


According to K.N. Panikkar, the initial expression of this shift 
was characterised by a comparative perspective on the importance of 
religion and material needs of existence (2001:9). Integral to this shift 
in focus from other worldiness was the civil use of religion. In all 
reform endeavours in the nineteenth century religious sanction was 
invariably sought as an instrument for bringing about social change. 
The study of scriptures was primarily, although not exclusively, 
undertaken for this pragmatic reasons as in pre-colonial India. The 
social practices deriving their strength from religion, it was realised, 
could be abolished mainly through an intervention which had the 
backing of religion. In other words, use religion to fight what religion 
itself has brought in to existence. That explains why even an agnostic 
like Iswar Chandra Vidhyasagar confessed that he has not taken up 
his pen in defence of widow remarriage till he was convinced of vedic 


sanction. In fact religious reform in colonial India was not undertaken 
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as an end in itself, but as a means through which social problems 
could be confronted. They were intended to ensure social comfort 


and political advancement (Ibid: 10). 


One of the pivotal activities of the social reformation of Kerala is 
the anti-caste movement. Even in colonial phase, the religion did not 
exist in modern sense. A unanimous Hindu religion cannot be traceable 
during the time of colonial phase in Kerala. But an urge for fight 
against the inequalities based on the system of jati can be searched in 
the peak of colonial rule in Kerala. It can be said that, in the first half 
of the twentieth century, Kerala society had to face the question that 
whether the depressed groups are Hindus. The Report of the Temple 
Entry Enquiry Committee in 1932 discussed this problem in detail 
(Subrahmanya Aiyar, 1934:44). *Are Avarnas Hindus? It is in this 
state of divided views that we have to deal with this problem. On the 
threshold of this controversy, we are met by the question whether 
Avarnas are Hindus. The demand for temple entry is conditioned 
primarily upon an affirmative answer to this question. Some of the 
opponents of temple entry maintain that in the sense in which alone 
the question 1s relevant to the issue, they are not Hindus" ( 
Subrahmanya Atyar, op.cit: 47). The Report concludes the discussion: 
“Certain religions are found to have risen in India subsequently, like 


Jainism and Buddhism, or been introduced in to India like Christianity 
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and Mohamadanism. Indian who did not follow any ofthese religions 
was lumped together as followers of Hinduism” (Ibid: 48). Thus the 


modern religion is a product of colonialism in Kerala. 


As discussed earlier, the four fold varna system was not existed in 
the society of Kerala. After the migration of the Namputhiri 
communities in to Kerala around the sixth century AD, the social 
structure of the land became more rigid. The system of jati was not 
implemented by the vedic tradition in Kerala. The view that the jatis 
and upajatis in Kerala were the introductions of the hegemony of 
Namputhiri Brahmins is not accepted by most ofthe scholars in Kerala 
history (Ganesh K.N,1990:12). The social stratification based on 
labour can be seen even before the time of the migration of 
Namputhiris. The concept oftina gives more clarification to this view. 
The concept of purity and the practise of untouchability and 
unapproachability were not recorded in the pre-namputhiri phase of 
Kerala history. These rigid practises developed after the hegemony 
of the Brahmin community in the society. The supremacy of the 
Brahmin community on the land made them the superior class in the 
society and myths and legends are created to strengthen the supremacy 


of the upper class. 


The brahminic concepts based on varna system led the whole 
social proceedings and the ideology that moulded the social customs 
and hierarchy completely fulfils the interests of the upper class. Social 
stratification and the miserable condition of the majority of the 
depressed community became the main discussion during the 
nineteenth century. Naturally, the anti-caste movement developed as 
the anti brahminic protest in the horizon of renaissance. Most of the 
renaissance leaders tried to disclose the brahminic concepts which 
vehemently opposed an egalitarian society. They rejected the 
brahminic scriptures which is used as the tool against the other castes. 
Some of them searched for more egalitarian concepts in such scriptures 
to oppose the authorities of the same. Every movement in the 
renaissance of the society of Kerala accepted the rejection of the 
supremacy of brahminic concepts as one of the main activities of 
their reformative endeavour. It is noted that the members of the 
Brahmin communities also tried to oppose the unwanted customs 


practised in their own community. 


The upper caste societies in Kerala including Namputhiris and 
Nairs also faced the unwanted orthodox customs practised in the 
society. The educated young members in both of the communities 
tried to reconstruct the aged practises based on the social hierarchy in 


Kerala. The Namputhiri community was absolutely under the control 


of the orthodox people even in the beginning of twentieth century; 
they kept the immune to change and progress. The desire for social 
reform was strong among the Namputhiri youths. The 
Yogakshemasabha was started among them in 1908 in order to agitate 
for the marriage of all the junior Namputhiri males within the 
community itself, to popularize the study of English and to abolish 
the irrational customs in the community. V.T. Bhattathirippad and 
EMS Namputhirippad were the leaders of the Yogakshemasabha in 
its early ages. They worked against the rigid customs practised by the 
Namputhiri community. The famous speech of EMS at Ongallur in 
Palakkad, exhorting the Brahmanas to become human beings, is 
considered as the turning point ofthe Yogakshemasabha’s history. It 
evoked modern thoughts in the minds of the Brahmana youths as 
well as in the other reformers. The motto of the Yogakshemasabha 
was that Brahmins are not a special category in the society. The famous 
works including AtukkaJayil Ninnu Aranngattekku (1929), written 
by V.T. Bhattathirippad made a great impact in the community 
(Padmadas KL, 2016: 33- 34). 


Though the Nairs were considered in the last and lowest stratum 
ofthe four- fold system, their position in the social hierarchy was just 
below to the Brahmins, the Ksatriyas and the Ambalavasis in the 


society of Kerala. They had many roles in its social strata. They were 
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the soldiers; they were the merchants and they were also considered 
as Sūdras. The Namputhiris exploited them as the serving class, that 
is the Sudra. Their population was less than twenty percent, but the 
Nairs enjoyed several rights and powers before the British rule. Few 
ofthem passed on their official powers to their close relatives. Due to 
the entry of non-malayali Brahmins to the key positions of government 
after the rule of Marthandavarma, the Nair lost their dignity in the 


government machinery (Ibid: 7). 


The importance of the Sudras was increased by the shortage of 
the Ksatriyas and the Vai$yas in the society of Kerala. People 
belonging to Nair caste were considered as the second stratum at the 
top of the society. This is quite different from the rest of the parts of 
India. There was no elite group or dvijas for the social interaction of 
the Brahmins. Thus the Sudras were upgraded to that space in society. 
The Namputhiris had to compromise with them out of the necessity. 
It is also noted that the youngest members of the Namputhiri youths 
of the family live without the co- operation of the Nair ladies. The 
sambandha relation clearly shows the hegemony of the class interest 
of the Brahmin community. The matriarchy system in the Nair 
community also moulded for the interests of the Brahmins. They 
created myths and other scriptures to give authenticity of their rights 


in the land. According to mythology the land of Kerala was reclaimed 


8 


from the sea by Parasurama, one of the incarnations of Visnu. Based 
on this, they wrote books like Keralolpatti and Keralamahatmyam 
dealing with the origin of Kerala, with the view to perpectuate their 
claims and hegemony.’ At the summit of this system sat in comfort 
the Namputhiri Brahmins. Although the Namputhiris and the Pottis 
of South Travancore who were said to be slightly inferior, probably 
never amounted to more than one percentage of the population of 
Travancore, their place in the traditional society was supreme (Robin 


Jeffery, 1976: 11). 


Though the Nairs are considered as the elite class of the society, 
the customs related with the brahminic ideology created social 
frustration among the Nair community in the early nineteenth century. 
The rites and customs of the Nairs coined for the interests of the 
Namputhiris. The matriarchy and the rites of sambandham completely 
protected the class interest of the Namputhiris and at the same time, 
the educated people in the Nair community started to protest the rites 
and customs. The child born from the sambandha relationship has no 
right on the Namputhiri father. They have no right to approach their 
father. The male Namputhiri in the sambandham do not consider his 
child and he do not need to know about the child born from his relation 
with the Nair lady. The child from this type of marriage is treated as 


the member of Nair caste and he has no legal father for ever. 
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Thus most ofthe Nairs, being the children of Namputhiri, have to 
face the Sudra identity in their life. Though he was born from a 
Brahmin, a Nair has no right to be Namputhiri. He is treated as a 
member of Südra caste. The Nairs who born from the Brahmin are 
Stidras and at the same time they have got a high position in the 
social stratification. These binaries faced by the educated young 
members ofthe Nair community in the colonial modernity increased 
frustrations and mobilisation in the society. Its central point was 
considered as the anti-brahminic movement which is developed by 
the aforesaid frustrations among the society. The social dignity and 
supremacy of the Nair caste in the society helped to strengthen the 
movement among the educated members of the communities. They 
got more chances and wide platforms to protest the brahminic 
hegemony which affected the personal and social life of the Nair 


youths. 


Cattampi Svamikal was one of the great leaders who vehemently 
opposed the brahminic supremacy in the society. Born in a Nair family 
from a Namputiri he had to face all the social issues related with the 
social transition in the colonial period. The social stratification based 
on brahminic hegemony and the frustration created by the colonial 


intervention developed the new social transitions in nineteenth century. 
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He is the son of a Brahmin but never treated as a member of that 
community. He could not get any consideration from his Brahmin 
father and faced utter poverty during his boyhood days. He was very 
eager to learn but it was not very easy to educate such a boy coming 
from poor family. Moreover, his caste, Nair, was considered as Südras. 
According to, orthodox scholars like Sankara the Stidras should not 
learn the Vedas. So it was not easy to get a chance to learn Sanskrit 
and allied subjects from a teacher. But he got opportunity to learn 
Sanskrit and other subjects from scholars like Raman Pillai. 
Meanwhile, he did labour works to feed his mother. It is said that 
Cattampi Svamikal worked as labourer at the work sight of the present 
Secreteriate of Kerala. He carried bricks and blocks to construct the 
building. (Maheshwaran Nair, 1995:57). It shows the miserable 
condition ofa Nair youth to meet his primary necessities. At the same 


time he is treated as the member of elite class of the society. 


Cattampi Svamikal believed that the pitiable condition of the 
common people can be solved only by the distruction of the caste 
discrimination in the society. The ideology that oppressed the majority 
of the people in the society is developed by the upper class. The top 
of the social stratification is Brahmins. Every social concept is 
moulded by the class interest of the supreme group of the society. 


Thus the brahminic ideology, according to Cattampi Svamikal, should 
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be distructed. Most of his concept and movements are based on this 
anti brahminic stand point. He developed his social concept through 


this anti caste and anti brahminic views. 


But it does not mean that Cattampi Svamikal was free from all 
the ideologies that developed by the vedic and brahminic orders. Most 
of his tools to reform the society were brahminic or vedic. He used 
the scriptures and other vedic texts, which is considered as the tenable 
facts of caste discrimination, to oppose the brahminic supremacy. 
The citations of Vedadhikaranirupana disclose that most of them are 
from the vedic scriptures and Smrtis. He used them as a tool against 
the Brahmin supremacy. He does not reject the Vedas and other 


scriptures but tries to reconstruct in new space and time. 


Besides Vedadhikaranirupana, Cattampi Svamikal reveals his 
vedantic ideas through the books like Nijanantavilasa and 
Advaitacintapaddhati. He wrote these books in Malayalam language 
with the view to the propogation among the common people. As 
discussed earlier, his views are not entirely against the vedic culture 
but he opposed the social stratification based on the brahminic order. 
Atatime, he used the Dravidian culture as a weapon against Brahmin 
supremacy in the society. The works like A dibhasa is remarkable in 


this sense. Moreover, we can get more references from his other books 
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to reveal his Dravidian politics against the brahminical order. It is 
noted that these Dravidian or indigenous stream developed by 
Cattampi Svamikal cannot be considered as a full-fledged movement 
in the colonial milieu. But some references can be traceable as initial 
steps towards this direction from his works. Prācinamalayālam and 
Jivakārunyanirūpana (Maheswaran Nair:374-81;767) give more 
clarifications about this view. In the former work, he used some 
extracts from books in Tamil to explain the dignity of non - Brahmins 
in ancient Kerala. He did not give the real name ofthe book but refers 
as a book in vattezhuth script. He quotes many lines from the songs 
in Tamil tradition like kolarippattu, konarpattu and 
perumpettippattu (Ibid: 380-381). 

Cattampi Svamikal accepted the upliftment of the Sudra 
community as the central point of his social movement. The 
Pracinamalayalam is aimed at the glorification of the community 
and states the ownership of the Sudras in the land. He vehemently 
rejected the books of brahminic interests like Keralolpatti and 
Keralamahatmyam and stated that all these books were written with 
the view of the class interest of the Brahmins (Ibid: 313-341). He 
disclosed that the myth of ParaSurama is a contribution of Brahmins 


to suppress the native people of Kerala (Ibid: 445). 
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Cattampi Svamikal analysed the term Sudra in the context of 
Kerala society. Here, he says that the word Sudra is used to denote 
the Nairs in common. “The Brahmins are using the word Sudra to 
denote the Nairs. It is not only seen in the oral tradition but also used 
in the books written on Nairs. They are forced to accept these scriptures 
due to the ignorance. These activities are developed by the usage and 
conversation, and records. The Nair also accept the term Sudra instead 
of Nair. Thus the term Sudra became the synonym of Nair" (Ibid: 
392-393). Cattampi Svamikal states that the books like 
Keralamahatmyam and Keralolpatti do not use the term Sudra for 
Nair. He says that the term Sudra was not denoted in ancient times. 
No scriptures give references towards this word. Moreover, he affirms 
the army was called as Nairpattalam not Stidrapattalam. The wife 
never denoted her husband as Sudra. The names of places and other 
usages in ancient times can be seen as a Nairs not Sudras. But 
according to Cattampi Svamikal, some official recordings in 
Travancore, not dated before fifty years, used the term Sudra to denote 
the Nairs. Thus he confirms that the term Sudra denote to the Nair is 


a later addition in the records (Ibid: 395). 


Cattampi Svamikal rejects all the privileges of Brahmins in Kerala 
and gives the supreme position to the Nair castes. He, without any 


doubt, proclaims that the owners of the land are Nairs. The tale of 


14 


Parasurama is not reliable. The myth is created to seize the right of 
Nairs who enjoyed all the privileges before the migration of Brahmins. 
The work of Pracinamalayalam affirms that the founder of Kerala is 
not Parasurama. He never gave the land to the Brahmins. At the 
same time he gives all the dignities to the Nairs because they were 


the rulers of Kerala (Ibid: 310-379). 


As discussed earlier, a unified religion of Hindu tradition did not 
exist in the society of Kerala during the peak of colonialism. The new 
middle class people equipped by the modern views through the 
western education faced the problems related with their religion. 
Hundreds of castes and sub castes divided the society in to more 
fragmental position. The social reform leaders had to reject all the 
caste discrimination in the so called new Hindu religion. Their 
reformative movements moulded with the view of anti-caste activities. 
They had to create a religion by the destruction of caste and sub caste. 
The influence of colonial concepts on religion also developed the 


new approaches towards religion in the society. 


The religious reformations based on anti-caste movement can be 
considered as one of the main attempts in the renaissance process in 
Kerala. Cattampi Svamikal also accepted the religious reformation 
as the pivot of his renaissance activities. It is noted that he did not 
reject the brahminic concepts and beliefs except the caste 
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discrimination. That is why he used the brahminic tools against the 
Brahmin supremacy based on the four fold social stratification. 
Cattampi Svamikal searched for a refined Hindu community where 
all the castes and sub castes can search equality in the religion. The 
conversion of depressed community to the Christianity highly 
frustrated him. The heavy flow of the dalit groups to the Christianity 
can be considered as the result of the disdain of elite group to the 
downtrodden community for a long time. The elite concepts of 
Cattampi Svamikal clearly revealed in his views on conversion. He 
did not accept the activities of conversion and vehemently opposed 
it. One of his works named Krstumatachedanam is considered as the 
weapon against the conversion. The book clearly reveals a picture of 
elite middle class man who always rejected the other religion. He did 
not try to realise the real cause of conversion of the majority of the 
depressed people in the society. The people who converted to the 
Christianity wanted dignity which is rejected by the elite class in the 
society. They searched the minimum consideration as a human being. 
The new religion accepted by them gave more space than their old 
religion. The undercurrent of the conversion is the search for better 
life. At the same time colonial capital interests can be considered as 


one of the causes behind this conversion. 
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Cattampi Svamikal did not try to consider the socio political and 
economic factors behind the conversion. He proclaimed that the 
Christian religion 1s not better than the Hindu religion. So, no one 
wants to convert from Hindu religion to Christianity. All the castes 
and sub castes can get the oppurnity in the Hindu religion. Cattampi 
Svamikal glorifies the infallibility of the Hindu religion throughout 
the book. At first he reveals the main teachings and concepts of Christ 
based on Bible and tried to criticise the internal conflicts and 
fundamental errors of Christian religion. He addressed the Christian 
missionaries in the work. After revealing the teachings of Christianity, 
Cattampi Svamikal tries to vanquish the ideas of Christianity on the 
basis of Hindu order. After the long discussion he concludes that the 
Christianity is not a better religion just as Hinduism (Maheshwaran 


Nair, op.cit: 297-298). 


The views of Cattampi Svamikal were not free from brahminic 
and colonial logic. That is why he used both the brahminic and colonial 
ideas in his social activities. Though he was a strong opposor of the 
brahminic discriminations based on the caste system, he tried to protect 
the brahminical concepts in his work like Krstumatacchedanam. As 
a result of the hegemony of the colonial ideologies in to the society 
Cattampi Svamikal is forced to receive the colonial views on religion 


and society. Thus, like most of other renaissance leaders in the 
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nineteenth century, Cattampi Svamikal developed the vision of 
religion based on the colonial activities. He used the term Hindu as 
the oppostite word of religions like Christian and Muslim. The creation 
of the otherness in the social interaction 1s one of the activities of 
colonialism. The construction of the new Hindu identity in Kerala 


society is considered as a result of renaissance of colonial era. 


Most of the concepts developed by Cattampi Svamikal is not 
completely free from the brahminic order. But he opposed the 
inequalities based on the varna system. At this point he considered 
the majority of the depressed people. The activities always tried to 
address the issues of the downtrodden people. He used the modern 
concepts like the humanity, equality, and liberty as the central points 
of his social reformation. He intertwined the modernity with antiquity 
in social mobilisation of Kerala during the epoch of colonial 


modernity. 


Notes 

l. For more details on the term Hindu, see Jha DN, 2006, 
Looking for Hindu Identity, IHC, New Delhi. 

2. To confirm the class interests of the Brahmins in Kerala, a 
Smrti text named Šārikarasmiti was strictly followed. There 
were 64 special amendments in this texts differ from other Smrtis 


and they are called the anacaras of Kerala (12.4: 1-28). 
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Chapter 6 


Sri Sankara and Cattampi Svamikal on Vedadhikara: an 
Analysis 


Sri Sañkara and Cattampi Svamikal are considered as the 
prominent socio-cultural leaders who tried to address the unwanted 
elements of the status quo in their times. It is very important to note 
that both of the scholars lived in different social situations. In other 
words, while considering the socio-cultural and philosophical 
contributions of these two leaders, the distance around ten centuries 
between their life should also be considered as an important issue. 
The revived brahmanic period of Sañkara and the colonial period 
where Cattampi Svamikal lived are entirely different in all aspects. 
The relics of Indian feudalism in the time of Sankara can be seen as a 
main element in the colonial society of Cattampi Svamikal. The 
evolution of all the fields of human life through ten centuries can be 


counted while approaching the two leaders of different centuries. 


Sri Sankara explains and affirms that the Stidras are not the 
authority of Veda and they have no right to learn the vedic corpus, 


during the time of the revival period of brahmanic tradition after the 


storm of Buddha. On the other hand, Cattampi Svamikal emphasis 
that the Sudras are the authority of Veda and they have the right to 
learn the Vedas, during the colonial period. Both of them interpreted 
the same scripture and accepted the vedic and brahmanic texts as the 
tools for their arguements. Their interpretations on the same text stand 


entirely different from each other. 


Thus, the main arguments of Sankara and Cattampi Svamikal on 
vedic education of Sudra differ in its basic concepts. Here, both of 
the scholars try to explain that their concept of knowledge and 
education is perfect because the same is based on reliable scripture of 
vedic tradition. In the case of the time of Cattampi Svamikal, the 
central point ofthe issue is not only the Veda but it widly contains the 
whole system of education. In the colonial milieu, the education and 
knowledge were not considered as only vedic wisdom. But in Sankara, 
knowledge is widly interpreted as the traditional way of vedic 


scriptures, though it reveals its internal conflicts. 


Basically, the Vedadhikaranirupana of Cattampi Svamikal tries 
to oppose all the arguments made by Sankara in Apasudradhikarana. 
Sometimes, he vehemently opposed the view of Sankara as the vested 
interest by referring his name (Cattampi Svamikal, 1990: 28). While 


interpreting the first sutra, Sankara used the story of Janasruti to prove 


that the vedic scriptures donot allow the education for the Sudras. 
The word Sudra according to Sankara, do not indicate a group or 
varna. He explains that Jānašruti is not a Südra and the term Südra is 
used here as temporary meaning. The second sutra and its 
interpretation of Sankara affirms that Jānašruti was a Ksatriya. Thus 
Janasruti, born in a Ksatriya varna, got opportunity to learn Veda as 
per the story. So the Sruti do not give permission to the Sudra to 


learn Veda. 


Here, we can see that the intension of Sankara is to protect the 
vedic scripture and its knowledge from the entering of Sudra. 
Therefore, he wanted to prove that Janasruti is nota Sudra and the 
term do not make the sense of a varna. But Cattampi Svamikal 
rejected the argument of Sankara as he wanted to affirm that Sūdras 
were allowed to learn Veda. So Janasruti was a member of Südravarna 
as described in the Upanisad. It is not complicate to understand that 
the term indicate the fourth varna. That is why Sankara deny the fact 
with heavy effort and valour. Here Cattampi Svamikal discloses this 
trepidation of Sankara’s commentary (Ibid: 28). He expresses the 
various facets of the argument that the avayavartha of the term Stidra 
is not suit for the context. Cattampi Svamikal affirms that the rejection 
of Jana$ruti as a disciple at the first time and the reception of the 


second time with more wealth by Raikva show that his varna is 
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undoubtedly Sudra. According to Cattampi Svamikal, there is no 
reason to reject a Ksatriya while he approaching a teacher (Ibid: 29). 
While explaining the first and third sutra of Apasudradhikarana, 
Sankara cites Taitiriyasamhita 7.1.1.6 THM Bat asa: and 
Satapathabrahmana 11.5.3.13 d 8A | According to Sankara the 
Taitiriyasamhita expels Stidras from sacrifices. Therefore they are 
also expelled from learning the Vedas and Upanisads. In the 
explanation of third sutra, he affirms that Stidras have no right to the 
samskaras like upanayana. Here Sankara describes that upanayana is 


essential for vedic education and Brahmavidya. 


These explanations of Sankara against Stidras are opposed by 
Cattampi Svamikal with peremptory arguments. The necessity of 
samskaras like upanayana for Brahmavidya have been rejected by 
Sankara while explaining the first sutra of Brahmasūtra. Thus the 
explanation of the thirty sixth sutra denies the explanation of first 


sutra. Here, he rejects his own arguments made in bhasya of first 
sutra, AA STEITSTTTSTI. 


Cattampi Svamikall points out this contradiction of Sankara's 


interpretation clearly: 


“There is no such rule that only after completing all norms and 


conditions of karmakanda one should be initiated to jnanakanda. 


For those who had acguired the four fold needs ofa sadhaka, the 
Sadhanacatustayasampatti, without considering the series, can directly 
switch on to Jnanamarga. While commenting on the first sutra itself 
Sri Sankara had said this. It is against this that, in the commentary of 
the sutra Sugasya accepts the method of acquiring the jnanamarga 


through karma like initiation create dilemma"! (Ibid: 37). 


It is noted that Sankara was not able to cite a single verse from the 
Veda to reject the Brahmavidya for Stidra. That is why he widly 
depend on the secondary sources like Smrtis and Itihasas which is 
not entirely recognized by him as a pramana. Swami Vivekananda 
also vehemently opposed the brahmanic partiality of Sankara. 
Vivekananda proclaims that even a single word cannot be cited from 
the Veda to denote the rightlessness of Stidra by Sankara. The meaning 
of the words axsaafaere: is expellation from the sacrifices not from 
Vedic education. While explaining the first sutra, Sankara discloses 
that the word atha does not mean that after karmakandha. There is no 
ascending order from karmakanda to Jnanakanda. From this 
explanation of Sankara, it is very Clear that without the knowledge of 
yaga one can acquire the Upanisadic knowledge. Vivekananda says 
that why Sankara oppose his own argument while considering the 
issue of the Upanisadic education? Why are not they allowed to learn 


Upanisad? ( Svami Vivekananda: V 8-9). Moreover, Vivekananda 
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believed that the interpretation of Sankara on Chandogyopanisad as 
the Janasruti and Satyakama are non-Südras is merely distortion. 
According to Vivekananda, the base ofthe caste is guna not the birth. 
He says that Sañkara cites Smrtis and Mahabharata as pramanas to 
support the caste discrimination. Why dont, Sankara cite the 
Ajagaropākhyānā, Umāmahešvarasamvāda and Bhismaparva of 
Mahabharata where the varna is described with guna? (Ibid: 8). 
Vivekananda respected the scholarship of Sankara and honoured his 
intelligence. But he thought that Sañkara has no dampness in heart 


(Ibid: VI: 88). 


The most important element in the interpretation of 
Apasudradhikarana is the selection of pramanas. As discussed earlier, 
Sañkara depends on more Smrtis than Veda to reject the Stidra from 
Brahmavidya. He cites Dharmasutras, Smrtis and Mahabharata to 
protect the brahmanic interests. Gautamadharmasūtra (2.1.51) and 
Manusmrti (10.126) are cited to explain the third sutra. The 
interpretation of the fifth sutra is more aggreative than the other four 
sutras. Here, he cites Gautamadharmasūtra (2.1.51), 
Vasisthadharmasūtra (18.11.12), Gautamadharmasutra (2.3.4), 
Manusmrti (4.80) and Mahabharata (12.384.477). 


According to Gautamadharmasūtra and Manu, Sudra is the fourth 
varna and he does not require any purification rites because he is 


7 


uncultured.” Again he quotes, a Sudra has no right to study the Vedas, 
and no right to acquire the meaning of the Vedas. As for prohibition 
of hearing, Gautamadharmasūtra says that if Stidra hears the Veda, 
his ears should be filled with lead and lac.? The Sudra is a walking 
cemetery so one should not read the Veda before him 
(Vāsisthadharmasūtra, 18. 11.12).* Moreover, it is said that his tongue 
should be chopped off if he utter the Vedas and his body should be 
cut to rend if he learn the Veda.’ Above all, Manu proclaims that 


Vedic knowledge should not be imparted to a Sudra. 


The aforesaid citation from Smrtis and other Dharmasutras 
confirm the fact that Sankara does not want to permit the Stidras to 
learn Veda. Sankara’s explanations and interpretations against Stidras 
reveal the octopus grip of the brahminic concepts against the depressed 
group of the society. These citations are the clear evidences of the 
interests of Sañkara who always tried to protect the elite brahminic 


VIews. 


Considering all these matters, some of the orthodox scholars try 
to explain that the interpretation of Sañkara on Apasudradhikarana 
is an interpolation (Unithiri NVP, 1990: 54-57). They were not able 
to accept the discriminative ideas of Sankara. That is why they were 
forced to reject the ideas of Sankara and believe that these explanations 
against the Stidras are later additions and mere interpolations (Ibid:56). 
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But it is noted that the famous commentators of Šārikarabhāsya do 
not reject the Apasudradhikaranabhasya of Sankara. Moreover, all 
of them gave space to explain the bhasya of Sankara on 
Apašūdrādhikaraņa. Vacaspatimisra, the author of the famous 
Bhamati interpretation on Sankarabhasya of Brahmasutra, 
Govindananda, the author of the Bhasyaratnaprabha interpretation 
and Anandagiri, the Nyayanirnaya commentator on 
Brahmasutrasankarabhasya do not consider the Apasudradhikarana 
and its commentary by Sankara as interpolations. Amalananda 
Sarasvati, the author of Vedantakalpataruvyakhyana of Bhamati and 
Appayyadiksita, the author of Parimalavyakhyana of 
Vedantakalpataru also believe that the Apašūdrādhikaranabhāsya is 
an unavoidable part of Brahmasutrasankarabhasya. Most of these 
commentators elaborated the Smrti citations of Sankara and never 
gave a chance of doubt against his views. It is also noted that they 
gave instructions of the punishment of the Stidra who hear the Veda. 
Govindananda, Amalanandasarasvti and Anandagiri gave additions 
on the Smrti as the lead and lac should be melted with heavy heat and 


pour it in the ears of Stidra like water (Ibid: 55). 


Cattampi Svamikal rejected the interpretation of Sankara based 
on Smrti texts and other dharma literature. At the same time he points 


out that the Smrtis donot prohibit Südras and other varnas from the 
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Vedic education. He depends on the Veda to strengthen his argument 
against the discriminative ideas of Sankara who justifies the anti Sudra 
concepts with the help of Veda. When Sankara tries to protect the 
brahminic ideas with the Smrti texts, Cattampi Svamikal tries to use 
the same scriptures to oppose Sankara (1990: 19-50). Both of the 
scholars used Vedas and Smrtis to strengthen their different view 
points. But it is considerable that, Cattampi Svamikal tries to reveal 
the illogical acceptance of Smrtis as a pramana by Sankara. He argues 
that Sankara denies hisown standpoint in acceptaning the Smrti as 
pramanas. Cattampi Svamikal aimed at two points of arguments that 
the Vedas are the primary sources and the Smrtis and other texts, 
according to tradition, should be treated as secondary evidences. He 
states that there is no references can be seen against the vedic education 
of Südra in Smrti texts. If there is any indication can be traced, it is 
invalid because it is contradictory to the vedic scriptures. When the 
Sruti and Smrti contradict in a particular case the Sruti should be 
treated as valid. He cites the Apastambasmrti and Jabalasmrti to prove 
this traditional concept (Ibid: 43-44). We can accept ideas and 
explanations from the Smrtis that we fail to see than in Vedas. A 
particular topic that is not seen both in Vedas and Smrtis shall be 
accepted from Puranas. If there is any contradiction among these 
three scriptures, the Veda is stronger than other two texts and it has 


the supreme validity (Ibid: 44). 
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Cattampi Svamikal raises another allegation that the most 
provocative and discriminative citations accepted by Sañkara are 
neither Sruti nor Smrti. Moreover, it is not included in Puranas. While 
interpreting the last sūtra of Aapasudradhikarana, Sankara cites two 
texts ie, Gautamadharmasūtra and Vasisthadharmasutra. Both are 
sutras and does not include in Veda, Smrti and Purana (Ibid: 44). 
Thus, according to Cattampi Svamikal, these arguments based on 


sutra texts should not be treated as valid. 


The heterogeneity of Cattampi Svamikal from Sankara on the 
fundamental concepts is its logical stand points. The arguments 
proposed by Sankara are always turning around the elite views. The 
pivot which the concept of Sankara turns is brahmincentric. But in 
the case of Cattampi Svamikal, it can be considered as anti 
brahminic. It is also noted that no idea of Cattampi Svamikal is 
completely free from the braminic logic. Most of the tools used by 
Cattampi Svamikal against brahminism are also highly brahminical. 
At the same time some of them are enriched or reconstructed with 
the base of Dravidian concepts and modern logic developed by the 


epoch of colonialism. 


Thus, though the anti braminic or anti caste views of Cattampi 
Svamikal are developed through the tools of brahminic and vedic 
concepts, two heterogeneities can be traced among them. They are 
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re-inforced by two basic stand points of the modern logic and 
Dravidian views in a finite sense. It can be traced that the final 
chapter of the Vedadhikaranirupana is described absurdity of the 
arguments of Sankara and orthodox scholars, based on the modern 
concepts of egalitarian society. As described earlier these kinds of 
approaches are possible only in a colonized milieu in Indian context. 
Here, the main dissimilarity between the arguments of Sañkara 
and Cattampi Svamikal is created by social conditions of both 
leaders. Cattampi Svamikal tried to develop the Dravidian concepts 
in the lieu to the brahminical supremacy. It is widly described in 
his works like Prācinamalayālam and Adibhasa. Though these 
approaches indicate the primary visions on the Dravidian politics 
against the braminical supremacy, it gave more space to develop 
these ideas as a methodological output. In Prācinamalayālam, he 
vehemently opposed the myths and legents created by the hegemony 
of brahminic vision in the society and rejected all these scriptural 
apparatus like the myth of Parasurama in Keralolpatti and 
Keralamahatmyam (Maheswaran Nair, 1995: 303-422). Moreover, 
he placed the Tamil language as a tool to reconstruct the myths of 
braminic supremacy in a limited sense. The work Adibhasa can be 
treated as a pioneer attempt for this direction. Thus it can be 


concluded that Sankara used the ultimate strength of brahminical 
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concepts to reject the downtrodden from vedic surrounding and 
Cattampi Svamikal accepted the modern logic and Dravidian views 
to protect the interest of Sudra castes. These two arguments on the 
authority of Veda are not an encounter of the two sides of the same 
vedic or brahminic tradition but the Dravidian and modern concepts 


are partaken as a coterie in one side. 


Sañkara believed in the infallibility of Vedas and considered it 
as the way to the supreme knowledge. It is unchangeable and free 
from errors. Sañkara and his disciples donot believe that the Vedas 
are manmade. All the concepts and arguments made by Sankara in 
the bhasya of Brahmašūtra are based on the infallibility of Veda. 
The approach of Cattampi Svamikal differ from that of the Sankara. 
Cattampi Svamikal does not consider the Veda as infallible one 
and he treated it as one of the great creations of mankind. The first 
chapter of Vedadhikaranirupana clearly explains the vision of 
Cattampi Svamikal on Veda. He tries to analyse the various argu- 
ments about the autherlessness and the infallibility of Veda and 
points out its futility. He reveals the internal contradictions of Veda 
and the necessity of the changes of Veda according to the time 
(Cattampi Svamikal, op.cit: 6-7). He discloses the unwanted and 
outdated elements of Veda which is believed as unchangeable and 


universal by the orthodox people. 
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"In the description of Paundarika sacrifice there is an explana- 
tion of an intercourse of a Brahmacari with a widow, in the 
ASvamedhaprakarana. There is a reference of the lady placing the 
sexual organ of the horse in her vagina. The intercourse between a 
prostitute with a Brahmacari is also refered as: Header! seriat 
Tatra | These kinds of references can be acceptable to thousand 
Vedas but good people never honor them. That is why the dharmajnas 
reject certain things which were declared by the Vedas with out con- 


sidering the time and space" (Ibid: 7). 


Cattampi Svamikal says that most religions and their sacred 
scriptures differ each other. But all of them believe that their book is 
perfect and created by the god. So how can we consider these texts as 
the revelation oftruth. According to him, when contradiction appears 
none can be considered as genuine. Thus, errors has entered in to the 
Vedas and that errors too has to be taken for granted as god's creation. 
All the three different scriptures have to be accepted as god’s own 
creation. Certain things written by them are also should be treated as 
written by god. But it is a part of conceit and irrational. Unless a 
unanimous and clear cut distinction is made among those scriptures 
so as to say such and such is god's creation. It is logical to think that 


all those scriptures are created by human beings (Ibid: 8). 
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The most important dissimilarity between the concepts of Sankara 
and Cattampi Svamikal can be seen in the case of the vision of 
knowledge. Both of them considered knowledge as a way for liberation 
or emancipation. But their approaches are entirely different. According 
to Sankara, the ultimate knowledge is not a creation of mankind. It is 
beyond the power of human beings. Some people can attain the 
ultimate knowledge. As he expelled the majority of people from 
attaining the knowledge, Sankara tries to centralize the knowledge. 
Distribution of knowledge is always aimed at a few elite group of the 
society. 

Cattampi Svamikal tries to distruct the monopoly of knowledge 
and believed in the decentralisation of knowledge. He never admitted 
Veda as the only perfect and ultimate knowledge. He was highly 
influenced by the modern concepts on knowledge and education. Thus, 
according to Cattampi Svamikal, knowledge is essential for all human 
beings. He accepted the polyphonic nature of knowledge and believed 
its various facets. Veda, one of the great contributions to the world 
from India is not the creation of any god; it is manmade. So it can be 
treated as the wealth of the mankind. No one should be expelled from 
it. 

Though Sankara, the leader of vedic revivalism, tried to reconstruct 
the unwanted and outdated customs at the brahminic society, he did 
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not give attention to destruct the stratified conditions of the society 
based on the four fold varna system. He always tried to protect the 
interest of Brahmin supremacy. That is why Sankara gave enough 
space for the explanation against equality in Apasudradhikarana. 
Sankara rejected most of the rites and karmas in vedic tradition and 
introduced the prominence of Jnana. He gave theoretical tenableness 
of oneness and equality but at the sametime the praxis is never cope 
with it. His concepts were useful to address the theory of karma and 
the rites based on violence but it failed to address the social 
stratification based on varna. Explanations on Apasudradhikarana 
by Sankara prove it clearly. Thus he reduced the world of knowledge 


for the three classes of twice born. 


Chattampiswamikal addressed the Sudra community and 
proclaimed that there is no tax for knowledge and anybody can access 
it. He rejected the varna system (Maheswaran Nair: 397-417). 
Cattampi Svamikal affirmed that every man has the right to achieve 
the knowledge. It is the duty of the mankind to distruct all obstacles 
made by the priest craft (Ibid: 53-56). He gave more importance to 
the education of Sudra. The dignity of Sudra in the society is one of 
the main issue addressed by Cattampi Svamikal. In his work, 
Pracinamalayalam, Cattampi Svamikal gives a detail description on 


the dignity of Sudra class in the society of Kerala ( Ibid: 369-79). 
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More over he declares that these privileges enjoyed by the Sudra 


class are not the benevolence of Brahmana (Ibid: 363-83). 


The term Südra used by Cattampi Svamikal needs some 
clarifications. It is not a blue eyed term for a researcher. It is noted 
that the term Sudra was used to indicate the Nair caste of Kerala in 
19" century. The social conflict between the Brahmins and the Nairs 
during the colonial phase of Kerala can also be considered here.The 
reign of the king Marthandavarma in Travancore strengthened the 
conflict before 19" century. The Nair officials in the administration 
had lost the key posts and the Brahmins swipe these posts during the 
time of Marthandavarma. More over the colonial rule in Kerala 
reduced the chance of conflicts and wars between the local kings and 
landlords. Meanwhile the social dignity of Nair castes had been 
reduced and they were started to called the Sūdras. Cattampi 
Svamikal mentiones this aspect that the name of Sudra is denoted 
the Nairs in the nineteeth century (Maheswaran Nair: 394-95). He 
states that it is the result of the hegemony of Brahmins. From these 
descriptions, it is clear that the term Sudra is used to denote the Nair 
caste in the time of Cattampi Svamikal. Thus, in Kerala, the Nairs 
are included in Südra varna and other castes are not believed as the 


members of vedic tradition or socalled Hindu religion. 
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While considering the arguments of Cattampi Svamikal we have 
to remember those facts also. In Pracinamalayalam, it is clearly 
depicted that the term Sudra is used to refer the Nair caste. Due to the 
lack of other twice born castes than Brahmanas, the Nairs were treated 
as the second group in social hierarchy. But at the same time they 
were considered as Stidras. The jatis below the Nairs in the hierarchy 
were not considered as Südras and they were the outcasted people in 
the carturvarnya system. In this condition the term Sudra used by 
Cattampi Svamikal mainly aimed at the Nair caste. It does not mean 
that he was a Nair reformer but most of his activities were retated 
with this caste. In the introduction to Prācinamalayālam, Cattampi 
Svamikal argues that the owners of the land are the Nairs. AII the 
scriptures support this fact (Maheswaran Nair, op.cit: 305). The eighth 
chapter of the work entirely deals with the explanation of the term 
Sudra. He describes that the Brahmins were the instigators of the 
word Südra which is used to denot the Nairs in Kerala. But after a 
long discussion he states that the term Sudra should not be used to 
call the Nairs. It is against the scriptures (Ibid: 329-97). Here, it is 
disclosed that the term Südra is used to call the Nair castes and this 
address have frustrated their dignity in the society. That is why the 
leaders like Cattampi Svamikal rejected this appellation. Sometimes 


Cattampi Svamikal expands its semantic boundaries and included 
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the whole depressed community in the term Sudra. When he tries to 
argue for the right to vedic education for Sudras, he included all the 
downtrodden groups in this term. Vedadhikaranirupana reveals the 
term Südra in a wider sense. He concludes the work with the statement 
that every man has the right to learn the Veda. It is better to avoid the 
pertinance and to give the knowledge to the people who wish to learn 
the Veda (Cattampi Svamikal, op.cit: 61). Here he did not aim at the 
education of particular caste but he wants to get the knowledge for 


everyone who wishes to learn. 


In Apašūdrādhikaranabhāsya, Sankara widly searched the Smrtis 
and Dharmasutras for the tenableness of the rejection of Stidra. He 
used the most baised and socially discriminative extractions from the 
scriptures. At the same time, Cattampi Svamikal used the smrtis and 
other scriptures to reject the arguments against the education of the 
downtrodden. He cited the Smrtis and Puranas to protect the interests 
of the people below the twice born group in the social hierarchy. He 
finds out more evidences which were neglected by Sankara, to confirm 
the right of Südra to learn the Veda, from the Smrtis. The former 
used these scriptures to confirm the social stratification based on varna 


system and the later accepted to create an egalitarian society. 
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Chapter 7 


Conclusion 


The social condition during the time of Sañkara and Cattampi 
Svamikal deeply influenced their socio cultural and philosophical 
movements. Though both of these leaders share many differences in 
their endeavour, they can be placed in the revitalization of the vedic 
or puranic tradition of brahminic order. They protested to the tradition 
and at the sametime tried to reconstruct the status quo. The reiteration 
ofthe ancient knowledge handled by both of the scholars was moulded 
by the social situation prevailed in the life time of the leaders. Both of 
them opposed the unwanted elements which are determined by their 
time. The social condition of the time of Sankara is entirely different 
from that of the Cattampi Svamikal. More than ten centuries passed 
its course between Sankara and Cattampi Svamikal. It is not a short 
term but the society has undergone various changes and faced many 
phases which developed the socio cultural scenario of Indian society. 

Apašūdrādikaraņabhāsya of Srī Sankara and 


Vedadhikaranirupana of Cattampi Svamikal reveal the concept of 


social space of the Sudras, in two different phases of Indian history. 
The subject matter of both of these works is the confirmation of a 
certain social category based on the hierarchy. The confirmation of 
the space ofthe social group, Sūdras, in the society is revealed by the 


deliberations on the right to acquire the knowledge from Vedas. 


Sri Sankara tried to expel the Sudras from the vedic education. 
But in his work Vedadhikaranirupana, Cattampi Svamikal gives 
more attention to include the Sudras in to vedic education. Sankara 
used the vedic scriptures including Smrtis and epics to reject the 
Sudras from the surroundings of vedic education. At the same time 
Cattampi Svamikal accepted the Vedas, Brahmanas, Upanisads, 
Smrti texts and epics as a tool to protect the right of Sudras. Though 
Cattampi Svamikal vehemently opposed the arguments of Sankara 
on the Vedādikāra of Šūdras, he used most of the concepts and tools 


which completely share the elite concepts of brahminic order. 


The central point of the activities and philosophy of Sri Sankara 
was considered as the feud to the priest craft or brahminic tradition. 
In this sense, the movements of Sankara can be treated as anti- 
brahminic. It does not mean that Sankara rejected the brahminic 
concepts of ancient India. He re-coined the vedic concept based on 
the four fold varna system of the society. The pivotal activity of 
Cattampi Svamikal is said as the anti-caste movement. This 
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movement against the casteism naturally turns to fight against the 
prominent group in the society. Thus, Cattampi Svamikal tried to 
fight against the brahminic traditions which promoted the stratification 
in the society. Though, we can see the anti brahminic elements in the 
activities of Cattampi Svamikal, it is a fact that most of the tools 
used by him in social reformation are purely brahminic. He was not 
free from the ideologies which are developed by the vedic and 


brahminic orders. 


Sri Sañkara and Cattampi Svamikal tried to oppose certain 
elements of brahminic tradition In accordance with their social logic 
which is coined by their historical phases. Anti-traditional elements 
can be traced from the movements of both ofthe leaders. But Sankara 
did not give more importance to an egalitarian society based on his 
philosophy of oneness. The mission of Cattampi Svamikal gave more 
space to implement the monism in the society. That is why he opposed 
the caste discrimination based on the four fold varna system of 
brahminic tradition. Sankara reduced the knowledge for an elite 
minority group of society. Cattampi Svamikal believed in the de- 
centralisation of the knowledge and tried to open every door for the 


common people. 


Apasudradhikarana of Sankara gives a clear picture about the 
social concept of the famous scholar of Advaita philosophy. While 
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interpreting the thirty-fourth to thirty eighth sutras in the third khanda 
of the first chapter of Brahmasūtra, Sañkara gave up his idea of 
oneness and the importance of monism. The approach of Sankara 
towards the downtrodden community is very clear from the 
interpretation of Apastidradhikarana. He used enough space to explain 
that the Sūdras have no right to learn Veda. Moreover, he depends on 
the Dharmasutras and Smrti texts to reject the depressed class from 
vedic education. His idea of oneness and the Advaita philosophy 
became mere intellectual exercise in this context. Without any 
embarrassment, Sañkara accepts most reactionary verses from the 
Smrtis and Dharmasutras to expel the Südras. He did all the works 
ofa common man in the empirical world. He had intensions. He tried 
to establish his concepts among the people in his time. That is why 
he wrote books, built institutions, defeated his intellectual opponents 
and travelled the length and width of India to propagate his ideology. 
He was not able to reject the social staratification based on caturvarnya. 
Sankara accepted the social concepts which protected the oideological 


supremacy of elite class in the society. 


Though, Cattampi Svamikal tries to reject the caste discrimination 
in the society of Kerala, he was fettered by the feudal concepts which 
was not distructed in the peak of colonial era. He tried to address the 


issues related with the social hierarchy. But the premises of his 
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reformative activities sometimes abated to a group of elite community 
like Nair. He was not an opponent of brahminic tradition but anti- 
brahminic and anti caste elements can be traceable althrough his 


activities. 


In the basis of the views explained in the Pracinamalayalam, it 
can be assumed that the arguments depicted in the 
Vedadhikaranirupana mainly aimed at the revitalization of the social 
dignity of the non brahminic elite groups in the society of Kerala. 
The term Südra used in the works of Cattampi Svamikal has a special 
mode of representation in the history of Kerala renaissance. In a pan 
Indian concept, the term Südra is used to denote the fourth varna of 
the caturvarnya system. But in the society of Kerala, the elite group 
Nairs were treated as Sūdras even during the time of colonial 
interventions. Saükara expelled the Sudra from the vedic wisdom. 
But Cattampi Svamikal being a member of Südra varna, tried to 
state the position of Nair community in the world of vedic knowledge. 
His stand points about the social dignity of Sudras or Nairs are 
discussed in the works like Vedadhikaranirupana and 
Pracinamalayalam. He was very eager to glorify the Nair community 
and therefore, he some times tries to wipe out the Sudraness of the 
Nairs. He gave more importance to uplift the dignity of Nairs from 


the varna of Südra and tried to give canonical validity to Nairs. Thus 
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he proposed two antagonistic arguments to upgrade the dignity of the 
Nair caste- the Šūdras have the right to learn Veda and the Nairs are 
not Stidra; they are beyond the Sudra caste. In a close examination it 
can be seen that the term Stidra used in the work of 
Vedadhikaranirupana clearly indicates the Nair caste. The 
Pracinamalayalam, which includes the main arguments of 
Vedadhikaranirupana, tries to depart Nair from the Stidras. Sri 
Sankara and Cattampi Svamikal did not address the fundamental 
issues of the depressed class of the society. Sankara gave little space 
to the downtrodden community and at the same time Cattampi 
Svamikal tried to include the depressed class of the society in to the 


category of Sūdras and started to change the status quo. 


Both of the leaders tried to reform the socio religious concepts 
based on their intellectual resources developed by the society. Sankara 
led his activities in the ruins of the Buddhist teachings. Cattampi 
Svamikal was influenced by the colonial logic of the society. He is 
forced to modernize the religion on the basis of both indigenous and 
European concepts on society. That is why he did not reject the 
eliteness of the brahminic order and used the modern and western 
views. He intertwined the antiquity with modernity. Cattampi 


Svamikal used the elements of modern rationalism which is introduced 


during the epoch of colonialism. It is one of the main differences of 


the activities of Cattampi Svamikal from Sankara. 


It is noted that the modern concepts like rationalism, liberty and 
equality in colonial milieu influenced the activities of Cattampi 
Svamikal. In Pracinamalayalam, Cattampi Svamikal rejects the myth 
of Parasurama and reveals that the land of Kerala is not created by 
Parasurama. A human being is not capable to make such land from 
the sea. Here, he uses the logic of modern man and rejects the scriptures 
of the tradition. Yuktivicara, one of the chapters of 
Vedadhikaranirupana tries to discuss the dignity of human being in 
a particular society. All these are considered as the use of modern 
concepts for the reformationof religion and society. These type of 
rationalism cannot be searched in the views of Sankara. Sankara 
reduced his logic in to scriptures and do not try to reject the social 
stratification. But he reconstructed the tradition without rejecting its 


discriminative concepts on human beings. 


Sankara do not give any space to the materialistic tendencies in 
his philosophy. But Cattampi Svamikal was not able to reject the 
materialism in such a phase of social transition of Kerala. Though he 
is considered as the author of Moksapradipakhandana, Cattampi 
Svamikal used the arguments of Carvakas to strengthen his views. 
Sankara developed his social criticism based on the ruines of the 
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Buddhist teachings and the theories of upanisadic wisdom. His 
criticism against the brahminic priest craft is treated as a part of anti 


brahminic vision in a narrow sense. 


Cattampi Svamikal tried to develop Dravidian ideologies against 
the brahminic supremacy. One of his works, A dibhàsa not only reveals 
his versatility in Tamil language and culture but also gives some basic 
elements of Dravidian power against the supremacy of brahminical 
hegemony. But the tendencies to state the Dravidian concepts against 
the brahminism by the Cattampi Svamikal were not developed in to 


a full fledged form. 


Sankara believed in the infallibility of Veda and considered it as 
the only way to the supreme knowledge. It is unchangeable and free 
from errors. Sankara do not believe that the Vedas are manmade. All 
the concepts and arguements made by Sankara are based on the 
infallibility of Veda. Cattampi Svamikal does not agree with Sankara. 
He considered the Vedas as fallible and he treated the vedic corpus as 
one of the greatest creations of the mankind. In the first chapter of 
Vedadhikaranirupana, he tries to analyse the various arguements 
about the dynamic nature and the issues related with the infallibility 
of Veda and points out the futility of such arguements. He reveals the 
internal contredictions of Veda and the necessity of the changes of 


Veda according to the time. 


Though Sankara, the leader of vedic revivalism, tried to reconstruct 
the unwanted and outdated customs of the brahmanic society, he did 
not give attention to distruct the stratified conditions of the society 
based on the four-fold varna system. He always tried to protect the 
class interests of Brahmin supermacy. That is why Sankara gave more 
space for the explanation against to equality in Apašūdrādhikaraņa. 
He gave theoritical tenableness of oneness and equality but at the 
same time the praxis is never cope with it. His concepts were useful 
to address the theory of karma and the rites based on violence but 
failed to adress the social stratification based on varna. He reduces 


the world of knowledge for the three classes of twice born. 


Cattampi Svamikal tries to distruct the monopoly of knowledge 
and believed in the decentralisation of knowledge. He was highly 
influenced by the modern concepts of knowledge and education. Thus 
according to him, knowledge is essential for all human beings. He 
accepted the polyphonic nature of knowledge and believed in its 


various fecets. 
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